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PREFACE 


The present volume was originally prepared under the guidance of 
Prof. Y. Y. Gokhale of the Fergusson College (presently of the University 
of Delhi) during my stay at the Bhandarkar Oriental Research Institute, 
Poona, from August 1954 to January 1957, under the auspices of the 
Indian Government, and was submitted to the University of Poona as a 
doctoral dissertation. I wish to express my gratitude to Prof. Y. V. Gok¬ 
hale who instructed me in reading the Sanskrit and Tibetan versions of 
the text throughout the two and half years of my stay in India and to Prof. 
R.D. Karmarkar of the Bhandarkar Institute from whom I received much 
guidance on Indian philosophy and the Sanskrit language in general. 

When I was awarded the degree in September 1958, Prof. G. Tucci, 
who was one of the examiners of my dissertation, kindly suggested that 
I publish my work in the Serie Orientale Roma. I felt it a great honour, 
but I could not immediately respond to this kind proposal, since I felt my 
work inadequate and the presentation of it in English imperfect. Fortu¬ 
nately, Dr. Alex Wayman of Berkeley, U.S.A., kindly made suggestions. 
I also must acknowledge the helpful suggestions given to me by Dr. Way- 
man, Prof. H. Nakamura of the University of Tokyo (my faculty adviser 
in the Post-Graduate Course), Dr. H. Ui, and other Japanese scholars too 
numerous to mention in the matter of doctrinal interpretation. 

Dr. Ui, an eminent Japanese Indologist, published the « Hoshoron 
Kenkyu» (A study of the Ratnagotravibhaga) in 1959. It consists of 
two parts. The first part consists of a critical and detailed studies on the 
text, author, Chinese translator, doctrinal and canonical references, etc., 
while the second consists of a Japanese translation of the Sanskrit text. 
I owe much to his interpretation in modifying my translation, although 
points on which I disagreed with him are kept intact. It is indeed with 
deep regret that I must note the passing away of Dr. Ui on July 14, 1963. 

' Ten years have passed since I started work on this volume. In the 
meanwhile I wrote several articles related to the text. Some are involved 
with the present work, but others, especially those written after sending 
the manuscript to Rome for printing, are not touched upon in this volume. 
Therefore, I would like to give a list of my articles so far published in order 
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to cover the shortcomings of the present volume. If the reader has further 
interest on the subject, I hope that they will consult these articles. 

1. « AMUKTAJNA no Gogi ni tsuite» (in Jap.) (On the Meaning 
be Term amuktajna ), JIBS, Yol. VI-1, Jan. 1958, pp. 186-190. 
Translation, p. 144, n. 23, etc.). 

2. « Kugyoichijohoshdron no Kozo to Genkei» (in Jap.) (The Texual 
cture of the Ratnagotravibhaga and the Supposed Form of Its Ori- 
t Text), The Journal of Religious Studies, No. 155, Mar. 1958, pp. 14- 
cf. Introduction, Chap. II and Appendix I). 

3. «The Tathagatotpattisambhavanirdesa of the Avatamsaka and 
Ratnagotravibhaga — with special Reference to the Term 4 tathagata- 
isambhava ’ — », JIBS, Yol. VII-1, Dec. 1958, pp. 48-53. (cf. Intro- 
ion, Chap. IV, § 3,4). 

4. « Kegon-kyogaku to Nyoraizd-shisoy> (in Jap.) (The Hua-yen 
osophy and the Tathagatagarbha Theory — Development of the 
i of gotrasambhava in India —), « Kegon Shiso», compiled by 
Nakamura and K. Kawada, Kyoto, 1960, pp. 275-332. 

(a detailed investigation of the same subject as No. 3 mentioned 
ye). 

5. « Tenne » (in Jap.) ( Asrayaparivrtti and dsrayapardvrtti), Nihon 
•kyogakkai Nempo, No. 25, Mar. 1960, pp. 89-110. (cf. Introduction, 
P- IV, § 7) 

6. « Structure of the Anuttarasrayastltra ( Wu-shang-i-ching ) », 
IS, Yol. VIII-2, Mar. I960, pp. 30-37. (cf. Introduction, Chap. V, § 7). 

7. « Description of the Ultimate Reality by means of the Six Cate- 
es in Mahayana Buddhism », JIBS, Vol. IX-2, Mar. 1961, pp. 24-33. 

Appendix III). 

8. « A Comment on the Term Arambana in the Ratnagotravibhaga, 
>», JIBS , Vol. X-2, Mar. 1962, pp. 26-33. (cf. Translation, Chap. Ill, 

163, 168-171). 

9. « Nyoraizo-setsu ni okeru Shin no K5z5 » (in Jap.) (The Struc- 
e of Faith in the Tathagatagarbha Theory), Komazawadaigaku-Ken- 
kiyo (Fac. of. Buddhism), Vol. 22, Mar. 1964, pp. 86-109. 

(This is an article in which the structure and significance of a set 
of three terms on faith, viz. astitva, gunavattva, and saktatva [cf. 
Translation, p. 382, n. 20] in relation to sraddha, adhimukti, chanda, 
abhisampratyaya, prasdda, and abhilasa are traced back to Abhi- 
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dharma Buddhism, including works of the Yijnanavada such as 
the Mahayanasamgraha-bhasya, the Yijnaptimatrata-trimsika- bha- 
sya, the Abhidharmasamuccaya-vyakhya, etc., as well as those of 
the Tathagatagarbha Theory such as the Ratnagotravighaga, the 
Buddhagotrasastra and Paramartha’s translation of the Mahayana 
samgraha-bhasya.) 

10. « Shintai-yaku Shodaijoron-Seshin—shaku ni okeru Nyoraizo Setsu» 
Jap.) (The Tathagatagarbha Theory Appearing in Paramartha’s Transla¬ 
tion of the Mahayanasamgraha-bhasya of Yasubandhu), “ Bukkyd Shiso 
Ronshu ” — Commemoration Yolume for Prof. R. Yuki for his Sixtieth 
Birthday, Tokyo, 1964, pp. 241—264. 

(In this article, the close relationship between the Ratnagotravibhaga 
and Paramartha’s said translation is made clear after picking up 
the parallel passages in both texts, and the Buddhagotrasastra 
and the Anuttarasrayasutra as well. In conclusion, the author 
suggested that the additional parts of the Mahayanasamgrahabha- 
sya unique to Paramartha’s translation are probably written by 
Paramartha himself on the knowledge of the Ratnagotrabvibhaga 
as he might have done the same with the Buddhagotrasastra and 
the Anuttarasrayasutra, and that Yasubandhu, consequently 
deprived of his authorship on the said parts as well as on the Buddha¬ 
gotrasastra, might have contributed little to the development of 
the Tathagatagarbha theory, cf. Introduction, Chap. Y, § 2,3). 
(JIBS = Journal of Indian and Buddhist Studies). 

In conclusion I would like to express my sincere gratitude to all the 
professors mentioned above for their valuable assistance and encourage¬ 
ment without which I could never have brought the book to completion. 
However, the responsibility of the final result rests solely with the author. 
I also wish to acknowledge with many thanks the troubles taken in the 
past three years by the people at Is. M.E.O., especially Prof. Antonio 
Gargano, who set my rather complicated manuscript into print and gave 
it a nice arrangement. 

Tokyo, 25 th August 1964. 

J. Takasaki. 
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I. 


THE RATNAGOTRAVIBHAGA, ITS TEXT, TRANSLATION, 
AND TRADITIONS CONCERNING THE AUTHOR 


§ 1. — Text. 

The Ratnagotravibhdga Mahdydndttaratantrasdstra , on which this 
present study is made, is one of the treatises on the Mahayana doctrine 
written in Sanskrit. It was, however, quite recently that the Sanskrit 
manuscripts were discovered and critically edited 4) . Before then, it was 
known only through the Tibetan and Chinese versions. The first introducer 
of this text to the world of modern study was Dr. E. Obermiller who tran¬ 
slated the Tibetan version into English and made this text famous under 
the title of 44 Uttaratantra ” according to the Tibetan tradition 1 2) . In 
China, however, they used the name 44 Ratnagotrar-sdstra ” as its title, 
and this title was justified by the discovery of a Sanskrit fragment in Saka 
script in which we find the title Ratnagotravibhdga , \ 3) Dr. E. H. John¬ 
ston, the discoverer of this fact and the editor of the Sanskrit edition of 
this text, suggested the use of 44 Ratnagotravibhdga ” as the proper title 
showing the main subject of this text 4) . This seems quite reasonable and I 
followed him in this study. The reason for this will be made clear after¬ 
wards. 


1 ) The Ratnagotravibhdga Mahdyanottaratantrasdstra , ed. by E. H. Johnston, D. 
Litt., and seen through the press and furnished with indexes by T. Chowdhury, M. A., 
p t. D., Patna, 1950. 

This edition is based upon two Mss. found by Rev. Rahula Sankrtyayana in Tibet. 
About the Mss., see JBORS , XXI, p. 31 (III. $alu monastery, vol. XI—5, No. 43) and 
P* 34 (VII. §alu monastery, vol. XIII-5, No. 242). 

2 ) The Sublime Science of the Great Vehicle to Salvation, being a Manual of Buddhist 
Monism, the work of Arya Maitreya with a commentary by Aryasanga ”. Acta Orientalia , 
Vol. IX, parts ii, iii & iv, 1931. 

“ A Fragment of the Uttaratantra in Sanskrit ”, by H. W. Bailey & E. H. Johnston, 
Bull. S.O.S., Vol. VIII, Part 1, 1935. The reference is to pp. 86 & 87. 

E. H. Johnston, op. cit. (hereafter the abbreviation ‘ J. ’ will be used for this 
*ork) p. v, fn. 2. 


r e i 


J. TAKASAKI 


About the manuscripts, I have nothing to add here to Johnston’s 
description as I have had no chance to examine them. Some notable 
points for the present study are: 1) they belong to a considerably later 
period in comparison with the date of the Chinese translation, and conse¬ 
quently the latter, though it differs from the Sanskrit edition in several 
passages, has its importance because of its antiquity; 2) they are identi¬ 
fied almost completely with the Tibetan version; and 3) no mention of 
the name of the author leaves room for taking the Chinese tradition into 
consideration. 

Johnston’s critical edition, the basic text of my English translation, 
shows his remarkable skill in editing Sanskrit manuscripts and is an ex¬ 
cellent contribution to Buddhist scholarship. Nevertheless, I have found 
some words and passages to be corrected in the light of the Tibetan and 
Chinese translations, especially of the latter. Buddhist scholars should 
regret that Dr. Johnston passed away before completing his learned analysis 
of this text, and should continue to give it critical study. I believe my 
work, however faulty, will cast some new light on the implications of 
this text in Mahayana Buddhism. 


§ 2. - Translation and Traditions concerning the Author. 

Prior to describing the contents of the Ratna ., it will be necessary 
to refer to the translations in Tibetan and Chinese, sub-sources of the 
present work. Besides this, references will be made to traditions about 
the author in Tibet and China, so that we can further consider the 
authorship and date of the Ratna. in the absence of any material in the 
Sanskrit manuscripts. 

There are two versions of the Ratna. in Tibetan Tanjur: 

1. Theg-pa-chen-po rgyud-bla-mahi bstan-bcos (Mahay ana-utta - 
ratantra-sdstrd), Tohoku Catalogue No. 4024. 

2. Theg-pa-chen-po rgyud-bla-mahi bstan-bcos rnam-par-bsad-pa 
( Mahdydna-uttaratantra-sdstra-vydkhya ), Tohoku Catalogue No. 4025. 

The second one is a full translation of the Sanskrit text, probably of 
the same source as the present manuscripts, although it is called vyakhyd. 
On the other hand, the first one consists merely of verses in the Ratna. Both 
were translated, according to the colophon of these translations, by Bio— 
ldan—ses-rab (Matiprajna) at Srinagar in Kashmir under the guidance of 
Kashmirian pandits, Ratnavajra and Sajjana, about the end of the 11th 
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cent. a.d. 5) . This name Sajjana reminds us of the author of the Mahdyd- 
n ottaratantrasdstropadesa , given as Satyajnana by Johnston from the Patna 
manuscript 6) . If we can identify both names, the Mahdydndttaratantra- 
sdstropadesa, of which nothing is known except what Johnston tells us, 
will be assured of its date in the same century 7) . 

Tibetan tradition attributes the first one, i.e. the verse section of the 
Ratna. to Arya Maitreya (Hphags-pa Mgon-po byams-pa) and the 
prose commentary ( vydkhyd in the second), to Acarya Asanga (Slob-dpon 
Thogs-med) 8) , and regards the Ratna. as one of “ five treatises written 
by Bodhisattva Maitreya, being his ultimate doctrine based upon the Praj- 
hdpdramitd ” 9) . This attribution to Maitreya of the verse section is traced 
in the Saka script fragment referred to above, which quotes the opening 
verse and the first few verses of Chapter III in the Ratna. as the work 
of Bodhisattva Maitreya 10) . This shows that Maitreya was regarded as 
the author of the Ratna. not only in Tibet but also in Central Asia, and 
probably in India, too, in the period between the 8th and 12th cent. 
a.d. About the authorship of Asanga on the commentary, however, 
nothing is mentioned anywhere else, and the point is undecided. 

Chinese tradition offers a different name as to the author. The present 
Chinese Tripitaka retains one translation of the Ratna. entitled “ Chiu- 

ching yi-ch’eng pao-sing-lun ” jib *—' ^ f5l pRB » lit- Uttar a- 
ekaydna-ratnagotra-sdstra) (Taisho , Yol. 31, No. 1611). It was tran¬ 
slated by |Ratnamati (^/j ^ ^ J^) in c. 511 a.d. at Lo-yang, the 
capital of the Northern Wei dynasty. 

According to the K'ai-yuan che-chiao mo-lu (||f] § 

i|fc), an ancient Chinese catalogue of the Tripitaka (730 a.d.), there are 
said to be two translations, one by Ratnamati and the other by Bodhiruci, 


Sde—dge Edition, MDO XLIY, p. 129 a 5 ff. (Tohoku University Copy). Hereaf¬ 
ter, the references to the Tibetan version are made according to this edition with the ab¬ 
breviation, ‘Tib.’ or ‘ T \ For the date and personage of Blo-ldan ses-rab, see George N. 
Roerich, The Blue Annals, Part I, pp. 325-6, 328, 347-350, Calcutta 1949. (This is an 
English translation of a history of Tibetan Buddhism called Deb-ther shon-po. According 
to the translator’s calculation, his date is 1059-1109 A.D.). 

6 ) This work was reported by Rahula Samkrtyayana as one of three Mss. of the 
Ratna. See JBORS, XXI, p. 33 (IV. Ngor monastery, Vol. VIII—6, No. 68). 

7 ) I have intention to edit this work and have already asked for permission to 
the authority of the Jayaswar Research Institute, Patna and to Prof. G. Tucci who has 
g°t another photographic copy of the same Ms. 

8 > Tib. p. 129 a 5. 

See, Obermiller, op. cit. (hereafter the abbreviation ‘ 0 ’. will be used for this 
*ork) p. 81 f. 

10 ) “ A Fragment of the Uttaratantra ”, pp. 86-89. 
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which is lost now n) . Furthermore it is said that both translators collabo¬ 
rated at the beginning, but later on, because of the differences of opinions 
between them, Bodhiruci made his own translation separately 12) . This 
record seems reliable at a glance since it is said to be taken from the 
Pao-cK’ung-lu (¥f H sH*), a missing catalogue compiled in c. 518 a.d., 
a few years after the date of translation of the Ratna. However, as the 
result of critical examination of this record, it is clarified that the catalogue 
was not directly based upon the Pao-ch’ung-lu, but upon the preceding 
catalogues such as the Li~tai~san~pao~chi ()§ , 597 A.D.), 

the Ta-t'ang nei-t’en-lu pkj JpL. ^ , 664 A.D.), where the 

record mentioned above concerned two other works, the Dasabhumika- 
sutra-sdstra and the Ratnakutasutra-sdstra, and there is no evidence of 
Bodhiruci’s translation of the Ratna. at all 13) . The record of the K'ai- 
yuan-lu is perhaps created by misreading of these catalogues, and there 
might be room for such misreading in the circumstances of Chinese Bud¬ 
dhism in those days. Namely, the Ti-lun fpjj) school based upon 

the Dasabhumikasutra-sdstra of Vasubandhu divided into two branches, 
proclaiming Bodhiruci and Ratnamati as the nominal founder of each 
branch, and this division is said to have had its root in the differences 
of opinions due to the interpretation of the relation between 4 alayavi- 
jhdna ’ and 4 tathdgatagarbha ’ or ‘ tathata ’ 14) . The branch of Southern Path 
of the Ti-lun school, founded by a pupil of Ratnamati, caused in later days 
the rise of the Hua-yen (^ipl j||, Avatamsaka) school which emphasizes 
4 cittamdtra ’ theory of the Avatamsaka-sutra along with 4 dharmadhdtu ’, 
4 tathdgatagarbha ’ against 4 vijnaptimdtratd ’ and 4 dlayavijndna ’ of the Fa- 
hsiang ('/£' school founded by a disciple of Hsiiang-chuang ^:). 
Thus Ratnamati and Bodhiruci were standing opposite to each other, and 


n ) Taisho, Vol. 55, No. 2154, pp. 541 a-b, 540 b, 608 c-609 a, 637 b, 690 6, 714 a. 
12 > Ibid., 540 b. 

13 ) H. Ui, Hoshoron-kenkyu (in Japanese), Tokyo, 1959, pp. 3-16. Cf. Li-tai san- 
pao-chi, Taisho, Yol. 49, No. 2034, p. 866 b-c = + mi ® f& + r ( Dasabhu- 

mikasutrasdstra, 12 vols.); ¥1* njflj |Z3 {Ratnakutasutrasastra _£l __ 

1 WL 36 


■iA. V- 

pw h 


(two treatises mentioned above are also translated by 


Bodhiruci). Nai-Ten-lu, Taisho, Yol. 55, No. 2149, 269 b: pRfl ? 


tt im 


• El 


(Ratnagotra-sastra, 4 vols.); 




+ ilfij _. jjjfl} -pj* j§=|[ (this and the Dasabhumika, these two 

are also translated by Bodhiruci). 

14 ) J. Takakusu, The Essentials of Buddhist Philosophy (First Indian Edition, 1956), 
p. 114. 
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this conflict between them led people to imagine that Bodhiruci could 
translate the Ratna. on the line of the Vijnanavada. Actually however, 
he did not do it, and since then the Ratna. was not recognized as the 
authority for the Chinese Yijnanavadins, probably due to the fact that the 
author of the Ratna. was thought not to be an orthodox Vijnanavadin 
such as Asanga and Yasubandhu. 

As will be made clear afterwards, the Ratna. takes the theory of the 
tathagatagarbha as its basic standpoint and is highly estimated by Fa-tsang 
the ^rd patriarch of the Hua-yen school. And it was he who 
left the record on the authorship of the Ratna. He said in his commentary 
on the Mahdydnadharmadhdtvavisesa-sdstra ^§c* $1] 

fpjj) 15) that Bodhisattva Kien-huei Hi)? Sdramati j||| 7^ )Si)? 

in Sanskrit, was 4 a Bodhisattva on the first stage ’ _h # ®6)> born 
in Central India 7 centuries after the Buddha’s Mahaparinirvana as a 
member of a Ksatriya clan who after learning Buddhism, wrote the 
Ratnagotravibhaga uttaratantrasdstra, the Dharmadhdtvavisesasdstra and 
others 16) . This report, heard by Fa-tsang from Devaprajna ^ 

the translator of the Dharmadhdtvavisesasdstra and a monk come 
from Khotan, is reliable to some extent. At least, we may say Saramati 
was believed to be the author of the Ratna. till the end of the 7th 
cent. a.d. in Central Asia. And we cannot find any other tradition 
concerning the author of the Ratna. in China. 

As far as the Chinese tradition is concerned, the authorship of Sara¬ 
mati on the Ratna. seems to be unchangeable. Still, there remains some 
doubt. The reason is that there is no name of the author in the Chinese 
translation nor in any of the old catalogues, and this translation consists 
actually of two parts, namely: 1) the Karika text, an extract of certain ver¬ 
ses in the Ratna., and 2) the whole work including the prose section but 
excluding certain number of verses in the Karika text. This Karika text 
is quite different from that of the Tibetan version^ in that it omits those 
verses which seem to be supplementary to the basic verses. From this fact 
we feel the need of assuming the existence of, at least, two authors on the 
Ratna., one heing that of the basic verses and the other the commentator 
on it. Here one may naturally call to mind the Tibetan tradition. But, 
to settle this problem, we should examine the whole contents and charac¬ 
teristics of this Ratna. We shall now proceed to the next stage. 


15 ) Taisho, Nos. 1626 and 1627. ^ t 

16 ) Ta-ch , eng-fa-chieh-wu-ch , a-pieh-lun-chu ^ pfffl Ifelt) 

Taisho, No. 1838, Vol. 44, p. 63 c. 
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II. 

THE STRUCTURE OF THE TEXT 

§ 1. — Basic Text and Commentary. 

From the structural point of view, the present text of the Ratna. is 
a combination of the basic text and a commentary thereon. That much 
is regular in Buddhist literatures. The peculiarity of the Ratna. lies in 
the fact that it consists of two parts, in verse and in prose, while the verse 
section consists again of two parts, one basic, and the other supplementary. 
In other words, the basic part of this text is merely of verses, while another 
part, the commentary, is in verse and in prose and the prose section of 
the commentary which follows the commentary verse or verses explaining 
their meaning with quotations from various sutras is quite detailed in 
Chapter I, but quite scanty for other chapters. 

To clarify this characteristic, let us take an example from the text. 
The verse I, 4 which expresses devotion to the ‘ buddharatna ’ as the refuge 
(sarana) is followed by v. I, 5 with a prose explanation of it and the latter 
is again explained in detail by the following three verses and a prose com¬ 
mentary which continues up to p. 10, 1. 14. Then the text proceeds to 
the next subject, the ‘ dharma—ratna ’, beginning with v. I, 9 followed by 
commentary verses and a prose commentary with a structure similar to 
that of v. I, 4. If we take such verses as I, 4 & 9 to be typical, we may be 
able to compile the Karika-text of the Ratna., and for this, we find that 
the Chinese Karika text gives a fairly good account of those verses which 
are basic or original. 

More precisely, the Chinese Karika text is one of the aids for determining 
them. In most cases, including the example given above, it offers us a 
fairly good account of the basic verses. But we cannot accept the whole 
text as basic. For example, the first 18 verses in that text are to be omitted 
from this line as they are not available in either Sanskrit or Tibetan ver¬ 
sions. They seem to be written by the Chinese translator. Besides these 
18, we have another additional verse in the Chinese Karika text in the 
last chapter maintaining the respect for the teacher of the Doctrine ( dhar - 
mabhanaka). As its idea matches that of the 18 introductory verses, this 
verse, too, seems to be composed by the translator l7) . There are also a 

17) C. p. 820 c. Emphasis on the respect for the ‘ dharmabhanaka' was probably a 
reflection of the historical circumstances in those days, e.g. persecution of the Buddhists 
by the Huns, or something like that. The fact that Paramartha’s translation of the 


[ 10 ] 
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certain number of verses whose originality is doubtful to judge from the 
contents. Only one thing we can say definitely: those verses which are 
omitted from the Chinese Karika-text are by no means the original ones. 
This is no doubt a kind of selection, but to go beyond this, we should 
seek for other grounds. 

Prior to v. I, 4, in the heading to that verse, it is said: 

Uktah sastra-sambandhah // 

Idanim slokanam artho vaktavyah / — / atas tat-prathamato buddha- 
ratnam adhikrtya slokah / 

And, as the heading to v. 1,9, it is said: 

Ato buddha-ratnad dharma-ratna—prabhdvaneti tad-anantaram tad— 
adhikrtya slokah / 

This word ‘ sloka ’ is not used for the supplementary verses in these 
cases, and v. I, 4 is the first verse for which the word 4 sloka ’ is applied; 
furthermore, this selection of v. I, 4 as the first basic verse is identical 
with that in the Chinese Karika text (except the 18 verses referred to above). 
It shows the fact that the passage up to 4 uktah sastra-sambandhah / ’ is 
the introduction by the commentator who thereafter begins to explain the 
meaning of the ‘ slokas ’, i. e. the basic verses. Being the explanation of the 
meaning of sloka , the commentary seems to be called the ‘ Slokarthasam- 
grahavyakhyana ’ as appeared in the colophons of Chapters I, IV, and V. 

This limited usage of the word 4 sloka ’ becomes, however, confused 
after vv. I, 156-157 where the prose commentary disappears except for 
headings, and the word 4 sloka'' is used for both basic and supplementary 
verses. How to interpret this confusion seems not so simple. Can we 
ascribe it to the commentator’s caprice or forgetfulness of the rule ? Shall 
we assume another commentator in order to explain this change of style ? 
Again, can 4 sloka ’ be construed as one kind of metre, i. e. Anustubh , 
when it is used for the commentary verses? 18 > One of these three possibilities 
must be in point, and I feel no necessity to change my former supposition. 

Neither the Chinese Karika text nor the use of the word 4 sloka ’ can 
give the final account of the basic verses, but these two are certainly the 

Mahdydnasamgraha-bhasya, which retains Ratna. V, 16-28 at the end of the work 
( Taisho. XXX, p. 270 a-b), omits this verse is another powerful proof in support of this 
supposition. 

18 ) All the commentary verses in Chapters II-V, which are called 4 sloka ’ in the 
text, have the Anustubh metre except for v. II, 73, which is, in turn, missing in the Chi¬ 
nese version. And, because of a unique terminology used in this verse (e.g. 4 maharsi ’ is 
used for the Bodhisattva), it seems to be a quotation from some old canonical work. So 
the third assumption has no inconsistency. 
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most powerful bases for the selection, and those verses which are found 
in the Chinese Karika text and called 4 sloka ’ will be accepted as basic. 
In this way, we shall evaluate all verses in the Chinese Karika—text. 


§ 2. - Chinese Account on the Basic Verses. 

Except for the 19 verses referred to above, all the verses in the Chinese 
Karika text are found in the Sanskrit text. Not all of them are, however, 
of the same character. Through their classification into certain groups, 
we shall try to reconstruct the original text of the Ratna. 

First of all, let us pick up those verses which are called ‘ sloka ’ in the 
Sanskrit text. The result is as follows: 

Chapter I. vv. 4, 9, 13, 23, 30, 35, 42, 45, 47, 49, 52-63, 66, 79, 
84, 156-157. (27) 

Chapter II. vv. 1*, 3, 8, 9*, 18-20, 29, 38-41, 62, 69. (14) 
Chapter III. vv. 1. (1) 

Chapter IV. vv. 1-2, 13* 41*. (4) 

Chapter V. vv. 1-6, 16-25*. (16) 

In this table, except for verses with the sign 4 * ’, all are doubtless of 
genuine character in their contents as well as their style. They express 
the fundamental doctrine of this text and maintain a fairly archaic metre. 
Furthermore, they are followed by the supplementary verses, they have 
independent meaning and are understandable by themselves 19 ). On these 
points, there will be no objection if we regard them as the 4 basic verses.’ 
The verses with the sign 4 * ’, however, require some more careful 
examination. 

1) v. II, 1. This verse is of doubtful originality for the following 
reason. It shows, according to the commentator, 8 categories in regard 
to the 4 nirmala tathata ’ i. e. the 4 dharmakaya ’ and without other sup¬ 
plementary and explanatory verses, itself has no independent meaning. 
Formally, this verse is followed by the commentary in prose and verse. 
And in this commentary verse called 4 udddna ’ (summary), the same ca¬ 
tegories are repeated in different terminology. The structure presents 
no doubt as to its originality; the point at issue is whether or not the 
author of the original text tried such categorization. 

This question is posed regarding v. I, 29, mentioned in the Chinese 
Karika text but called merely 4 udddna ’ in the Sanskrit text, and whose ter- 

19) Sometimes, a series of verses expresses a united meaning under one subject word, 
e.g. vv. I, 30, 35, 42 & 45. For them, the subject word is ‘ jinagarbho 4 yam * in v. 45. 
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minology is exactly the same as v. II, 2, i. e. the commentary verse on v. II, 
1, in showing 10 categories of the 4 tathdgatagarbha.’’ In comparison with 
v. II, 2, this v. I, 29 seems clearly to be a commentary verse. Further¬ 
more, the commentary sentence preceding this verse says: 

purvataram tu yendrthena sarvatrdvisesena pravacane sarvdkdram 
tadarthasucanam bhavati , tad apy adhikrtya nirdeksyami j 

This ‘ nirdeksyami ’ (I will explain) is immediately followed by ‘ uddanam ’, 
and hence, against the Chinese tradition, there is no scope to treat this 
as original. 

As a consequence of denying the originality of v. I, 29, the categori¬ 
zation of the tathdgatagarbha into 10 aspects also will be denied of origi¬ 
nality. Hence, we incline to omit v. II, 1 from the line of original verses, 
although it retains a comparatively old terminology 20) . 

2) v. II, 9. This verse is composed with a view to succeeding 
detailed explanations of 9 examples of defilements which cover the tathd¬ 
gatagarbha, illustrated in the Tathdgatagarbhasutra and utilized in Chapter I. 
Without a knowledge of those explanations, it cannot be understood inde¬ 
pendently. And those verses explaining the 9 examples are, as will be 
set forth below, of rather doubtful originality. The omission of that verse 
therefore, depends on the originality of the latter verses. About its struc¬ 
tural character, however, there is no doubtful point. 

3) v. IY, 13. This verse, like v. II, 9, expects the existence of de¬ 
tailed explanation which follows this verse. It is called, by the commen¬ 
tator, ‘ sutrasthaniya-sloka ’ (a stanza based upon the scripture) and the 
following verses illustrating the examples in detail are called ‘ vistaravibha- 
ganirdesa ’, and are actually taken from the Jndndlokdlahkarasutra. A 
further discussion will be made below along with examination of these 
illustrations. 

In the same way, verses to be similarly considered are v. Ill, 4 and 
vv. I, 96-98. Of them, v. Ill, 4 is called ‘ uddana ’ according to the 
Tibetan and Chinese versions though not mentioned in the Sanskrit text 21) . 
In fact, all of these, including v. IY, 13, are ‘ uddana ’ - verses on the 


20) See note on my translation, XII-11. Of the terms used for such categorization 
in w. I, 29 and II, 2, the first six, viz. svabhava, hetu, phala, karman, yoga, and vrtti, are 
identical with those used in the Sutralahkara (commentary on vv. IX, 59-60) and in the 
Yogdcdrabhumi (on ‘ sabda-vidyd', Taisho, 30, p. 361 a). This seems to show that such 
categorization was commonly held for any subject, regardless of the author. Therefore 
the question is to be limited to the categorization itself. See Appendix III. 

21 * T. * sdom-ni C. 

r -1 1 
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illustrations taken from certain scriptures. In this sense, the possibility 
of their being original depends on the originality of the illustrating verses 
which follow them. 

4) v. IV, 41. The Sanskrit text shows ‘ sloka ’ before this verse, 
but the Tibetan and the Chinese texts do not. Actually, this one is in the 
series of verses illustrating 9 examples on the acts of the Buddha, and we 
have no need to discuss its originality separately. 

5) vv. V, 16—25. The headings for these verses are missing in the 
Sanskrit text but the Tibetan and Chinese versions retain them well. As 
far as the structure is concerned, they are no doubt basic. 

There is one verse to be taken as basic, even though it was kept out 
of the table. It is v. I, 27. It expresses the fundamental idea of the Ratna. 
and is so important that we cannot imagine the contents of this text wi¬ 
thout, this verse. Both the Chinese and Tibetan versions have confusion 
in arranging this passage, but the Chinese commentary says in the heading: 
“as it is said in the Karika text ( yathoktam sloka - or karika-granthe ).” 
On the other hand, v. I, 28, though it follows immediately after v. I, 27, 
is clearly a commentary verse and possibly the original Sanskrit text had 
a heading between these two verses. 

As the result of examination, I will divide these verses discussed above 
into two groups: 4 pure "’—sloka and i uddana-sloka'. In the first group, those 
verses mentioned in the table without the sign 4 * ’ except for vv. V, 16-25, 
and v. I, 27 are included. On the other hand, the second group includes 
w. I, 96-98; III, 4; IV, 13 as being 4 sutrasthdnlya-uddana.' Verses II, 
9 remain of doubtful position, and v. I, 29 and, with some hesitation, 
v. II, 1 are also to be cancelled. 

There is another kind of verses among the Chinese Karika text. This 
is the three series of verses to be called 4 uddharana ’ taken from certain 
scriptural passages, namely: I) vv. I, 99-126, 9 uddharanas on the Essence 
of Buddhahood covered with defilements, taken from the Tathdgatagar- 
bhasutra, 2) vv. Ill, 5-26, explanations on the 64 buddhagunas , based 
upon the Ratnadarikdpariprccha, and 3) vv. 27-30, 34-35, 41, 44-52 
(with an additional one which is not found in Sanskrit), 55-57, 64-67 (with 
an additional one which is not found in Sanskrit), 67-68, 71-76, 88, & 89-91, 
9 uddharanas on the Buddha’s Acts, taken from the Jndndlokdlahkdrasutra. 

In general, these verses differ from those in the first group in their 
being taken from a scriptural passage; and because of this characteristic, 
we cannot call them 4 genuine ’ to this text in the same degree. They 
have no original idea of the author but are merely 4 newly composed verses’ 
by the author out of the basic scripture. In this sense, they are to be 
termed 4 sutrasthaniya-uddharana ’-verses. From the structural point 
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of view, however, they seem not to be the commentator’s work, as they 
are followed by a certain number of verses showing 4 udaharandnam pinddr- 
thah ’. The question is whether the same author of the 4 pure 1 —slokas 
had a share in composing this group of verses or not. And, if not, we shall 
be obliged to suppose the existence of a second author between the author 
of 4 pure ’ — slokas and that of the commentary. In this connection, one 
thing to be noted is the counting of the 32 4 mahdpurusalaksana 1 in Chap. 
III. It contains actually more than 32 marks and some of them are not 
available in works such as the Abhisamaydlankdra, attributed to Maitreya, 
and the Prajndpdramitdsdstra attributed to Nagarjuna, although it agrees 
with the Ratnadarikdsutra 22 \ It seems to show that even the Ratna- 
darikdsutra is composed after Maitreya and as far as this part is concerned, 
Maitreya was not the author, against Tibetan tradition. As this part is 
among the series of 4 udaharana ’, all the udaharana groups and hence 
the udddna group as well, seem to belong to somewhat later days in com¬ 
parison with the 4 pure sloka group. 

We have another kind of question for Chapter IV. The Chinese Ka¬ 
rika text omits a fairly large number of verses which are kept among the 
uddharana-ve rses in the Sanskrit text and, furthermore, sometimes it also 
changes the order. Of these omissions, the verses 36—40 along with the 
passage between p. 102, 1. 20 and p. 104,1. 12, and verses 59-62 along with 
a heading are clearly the later additions because of their contents and 
style. The second case concerns vv. 14-26 in the first udaharana , vv. 31— 
33 in the 2nd, vv. 42-43 in the 3rd, vv. 53-54 in the 4th, v. 63 in the 5th, 
and vv. 69-70 in the 6th udaharana. In each example these verses have 
the same contents as those kept in the Chinese Karika text. In the first 
case, it is difficult to decide whether the verses were added after the Chi¬ 
nese translation was made or whether the Chinese translator omitted them 
intentionally 23 \ It depends more or less on the reliability of the Chinese 
Karika text as showing the original form of the text. This last point will 
be proved by the examination of the third case. 

The third case is less simple than the previous ones. It is in the pas¬ 
sage between p. 112, 1. 1 and p. 113, 1. 4. Of those verses contained in 
this passage, v. 88 is placed in the Chinese version immediately after v. 76, 
and vv. 89-91, at the end of the first udaharana with a heading saying: 
anutpddanirodhas tathagata iti. The first one is, according to the Sanskrit 


22 * Detailed comparison on each ‘ mark ’ among various scriptures is given in my 
note on the equivalent passage in the English translation. 

23> Note that such repetition of the same idea is seen in the udaharana verses in 
Chapter I. 
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text, one of 4 slokas which show the udaharana—samgraha. As a whole, 
this 4 udaharana—samgraha seems to be a later addition since its termino¬ 
logy is never seen in other passages and this part is situated after the 
udaharana—pindartha of 9 examples. But why was only one of the four 
kept in the Chinese version ? V. 88 is a verse which shows the significance 
of the three uddharanas beginning with the 7th. Such a kind of verse is 
observed in every udaharana up to the 6th with a special heading like 
4 atatprahitdndm dtmdparddhe 1 before v. 41 (2nd ud.), 4 bhdjana-vimdtra- 
tayam ’ before v. 46 (3rd ud.), etc. Verses as such are lacking from the 7th 
to 9th udaharana in the present Sanskrit text, v. 88 must have represen¬ 
ted them in the basic text for the Chinese translation. Addition of vv. 85- 
87 with the heading must be the result of misundertanding of the role 
of v. 88 as simple summarization of the three uddharanas by a certain 
Sanskrit copyist of later days. Difference of metre between vv. 85-87 
and v. 88 yields another proof for this supposition 24) . However, it poses 
another question about the omission of v. 70 in the Chinese Karika text. 
This verse occupies the same position for the 6th udaharana as v. 88 for 
the 7th-9th. If we admit such an omission by the Chinese translator him¬ 
self, the omission in the second case in general will also be ascribed to the 
Chinese translator and the reliability of the Chinese version will decrease. 
There must have taken place an artificial selection by the Chinese tran¬ 
slator, and as a result, those omissions in the second case may be added 
to the Udaharana group. 

As for the next ones, i. e. vv. 89-91, the problem is not of their genuine 
character but of their place in the text, i. e. whether they belong to the 
Karika text as the Chinese version does, or to the commentary as in the case 
of the Sanskrit text. The Chinese treatment is acceptable for the following 
reasons: 1) These verses show the significance of the 1st udaharana as v. 41 
does for the 2nd: 2) The Jndndlokaldhkdrasutra , the basic scripture for 
the 9 uddharanas , has a similar verse between the uddharanas; 2 ^ and con- 


24> I have previously expressed my opinion that the whole of this passage is a later 
interpolation, but is kept in the basic text of C. tr.: and C omitted the three verses by 
mistake. (“ The textual structure of the Ratnagotravibhaga and the supposed form of 
its original text ”, in Jap., The Journal of Religious Studies, No. 155). Here I have cor¬ 
rected it according to Dr. Ui’s opinion. See H. Ui, op. cit., p. 265. 

25) In the said sutra, the anutpdddnirodhata of the Buddha is repeated at the end of 
every udaharana up to the 4th, and at the end of the 4th ud. the sutra has a summarized 
verse on this point. [In the oldest version of the sutra, i.e. the second Chinese tran¬ 
slation, in the absence of the illustrations of dundubhi and the following two, this summar¬ 
ized verse comes immediately after the 1st ud. The verse in the said sutra is as follows: 


i. m * % ^ 
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tinuity between v. 84 and v. 92 as given by the Chinese version seems to 
be consistent. At the same time, however, there remain some difficulties 
in accepting it. Namely, 1) the subject ‘ anutpadanirodhata' 1 of the Tatha- 
gata is the basic point throughout Chap. IV as well as the Jndnalokalah- 
kdrasutra 26) ; 2) their contents and wording are quite like to the commen¬ 
tary verses, especially the term ‘ darsanddi ’ in v. 91 is akin to 4 navadhd 
darsanddikam ’ in v. 84 which expects the existence of v. 81 27 >. Thus the 
Sanskrit text also can claim its reasonability of their treatment. In view 
of the antiquity of the Chinese version, however, the case was most proba¬ 
bly as follows: vv. 89-91 along with an additional verse in the Chinese Karika 
text were originally kept at the end of the 1st uddharana but with slightly 
different terms in the second pdda of v. 91; but afterwards, in the thought 
that the subject is not exclusive to the 1st uddharana but common to the 
whole passage, the Sanskrit copyist shifted them to the commentary, chan¬ 
ging some words as seen in the present text and adding an explanatory 
heading (p. 112, 11. 18-20). As far as this point is concerned, the Chinese 
version recovers its reliability to some extent, but unless we could recon¬ 
struct the original form of v. 91 28) , we should treat vv. 89-91 as the com¬ 
mentary verses, being a part of the uddharana—pinddrtha. 

S Jfo H T $$ R £n * ft # '?£ 

J] ft £n M H 

( Taisho. Vol. 12, p. 242 b) 

2 . 

$n M.' 

Ji, 3tn 35 4- S 

(ibid. p. 251 a) 

26) See above (n. 25); The Ratna ., p. 9, 1.7 (= Taisho, ibid., p. 240 6). 

27 ) v. 91: ayatnat krtyam ity evam darsanddi pravartate / 

dharmakayad anutpadanirodhad a bhavasthiteh // 
v. 84: ayam ca prakrto 1 trartho navadhd darsanddikam / 
janmantardhim rte sdstur andbhogat pravartate // 
v. 81: darsanddesand vydptir vikrtir jiidnanihsrtih / 

mano-vak—kdyaguhyani prdptis ca karundtmdndm // 

28 > For v. 91, C. 

ji * 31 f» 

It can be otherwise translated into the following way: 

This action takes place without effort, and one perceives this and that appearance 
(although) the dharmakaya has neither origination nor destruction and is eternal as long 
as the world exists. 
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§ 3. - Supposed Form of the Original Text. 

As the result of examination of the Chinese Karika text, we have 
arrived at the conclusion that 1) the Chinese Karika text does not stand for 
the original text; even the existence of the Karika text of such form at the 
time when the Chinese translation was made is doubtful, but 2) it keeps a 
fairly good account of those verses which are ‘ not the commentary verses 
and 3) those verses retained in the Chinese Karika text are to be divided 
into 3 groups: A. ‘ pure s/oka-group, B. ‘ uddana ’—group, and C. uda- 
harana ’-group; 4) in Chapter IY some verses among the Sanskrit text are 
to be added to the C—group, and 5) of these 3 groups, B. & C. are some¬ 
what of later days. 

The problems remaining after this examination are the treatment of 
v. II, 9, and the form of the original text. One way to solve these problems 
is to treat v. II, 9 as an insertion made simultaneously with the B.—and 
the C.-group by the second author, and regard the A.-group as consisting 
of the original form of text. By this, we can get 59 verses as original. 
This seems consistent in its form, as it matches the use of the title of the 
commentary, ‘ slokarthasamgrahavydkhydna ’. Strictly speaking, however, 
it leaves us in some doubt regarding the inconsistency of numbers in 
each chapter or subject 29 h 

Another way is to cut out all verses, starting with those in Chapter 
II as well as v. 23 of Chapter I from the line of the original verses, and 
regard them along with v. II, 9 and verses in the B. & the C.-groups as 
the secondary addition. In this way only 27 verses in Chapter I remain 
as original. The reasons are 1) vv. I, 156-157, which express the ‘ desana- 
prayojana\ can stand for a kind of conclusion and by this passage, i. e. in 
Chapter I, the tathdgatagarbha being the ratnagotra is sufficiently explai¬ 
ned, 2) the last verse of Chapter Y. (v. 25) which expresses the faith in the 
Buddha Amitayus is not essentially connected with the contents of Chapter 
I. Denial of the originality of chapters other than Chapter I consequen¬ 
tly means the denial of the idea of the 4 aspects of the ratnagotra. That is 
why I omitted v. I, 23 from the line of original verses. Thereby, all kinds 
of ‘ classification ’ are deprived of this text. There is no possibility of abrid¬ 
ging the original form of the text more than this. This supposition, howe¬ 
ver, increases the importance of the supposed second author with regard 
to establishing the system of the tathdgatagarbha theory as appearing in the 
present Sanskrit text. And even if the Chapters after II were the later 


* 9) It is, of course, not necessary to presume the existence of a text with 3 chapters. 
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addition, they had been no doubt composed before the commentary was 
made. In this sense, I shall treat in my translation all the verses in the 
A. B. C. groups, including v. II, 9 as the 4 basic verses ’ for commenting 
(it means neither original verses nor 4 sloka ’s) under the name of 4 kdrikd ’ 30 >- 

§ 4. - The Commentary and Later Additions. 

There seems to be no difficult point to discuss about the commentary. 
Its style is consistent throughout the text except for the fact that the prose 
commentary disappears after Chapter II. This fact is construed as indi¬ 
cating that the commentator attached the main importance to Chapter I, 
and felt no necessity for detailed comment on other Chapters. 

One thing to be noticed here are the omissions and additions in the 
Sanskrit text as compared with the Chinese version. Besides small differen¬ 
ces between them, which will be referred to in the notes on my English 
translation, the passages to be added to the commentary as missing in the 
Sanskrit text and subtracted from it as additions in later days, are as follows: 

A. Omissions 

1) one commentary verse and its prose explanation on p. 16, 1. 15 
(before no hi jatu. . .) (C. p. 825 b) 

2) one commentary verse and its prose explanation on p. 31, 1. 16 
(before samsaraduhkha —) (C. p. 829 c—830 a) 

3) a quotation on the parable of a castle taken from the Eat- 
nacudasutra after 4 nagarddaharanamj ’ on p. 50, 1. 16 (C. p. 843 c) 

4) two commentary verses before v. 1, 64 (p. 46, C. p. 832 c) 

B. Additions 

1) p. 51, 1. 10 —p. 53, 1. 8 (with a heading ‘ aparah slokarthah ’) — 
10 verses and prose commentary. 

2) p. 102, 1. 20 - p. 104, 1. 12 

3) p. 108, 1. 3-12. 

probably 4) p. 112, 11. 1-13,18-20. 

Most of these passages were already noticed by the editor of the San¬ 
skrit text, and no explanation will be necessary for the present. Other 
minor points with respect to the structure of the text will be noticed in 
each passage of the translation. 

30) 27 verses, being the supposed form of the original text, will be mentioned in Ap¬ 
pendix I. 
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III. 

KEYPOINT OF THE DISCOURSE 


j 1. — Ratnagotra, the Germ of the 3 Jewels. 

Mabayana Buddhism, in its philosophical approach, may generally be 
characterized as Monism (or Absolutism) which admits the unique Abso¬ 
lute 31) or Ultimate Entity, proved through the essential identification 
[advayatd) of various phenomena. And each phenomenon, just because 
;>f its being merely an aspect (or face, feature, or form) of the Absolute, 
cannot he the Entity different from other phenomena, and itself has no 
reality. But, through its being ‘ identical ’ with the Absolute, every phe¬ 
nomenon has the characteristics of being ‘ real ’ and is * identical ’ with 
each other as they stand for the Absolute in one of its various ‘aspects ’ 32 b 

This work, being a treatise on Mahayana Buddhism, is to be charac¬ 
terized as monistic in its philosophical approach. Though monism is 
one, there is a variety of forms, and this variety of forms is due to the 
different emphasis in each text, and this difference of standpoint gradual¬ 
ly causes the division of various schools within Mahayana Buddhism. 
In other words, the difference of standpoint means: “ to which aspect of 
the Absolute, is the emphasis given in the text ? ” In this sense, we may 
define the characteristics of this text as a treatise, analyzing ( vibhaga) 
the Absolute, or Ultimate Entity from its aspect of ‘ ratnagotra \ This 

31 > Having come with connotations of Western philosophy, the word 4 Absolute ’ 
contains an idea somewhat different from that in Indian philosophy and hence it is not 
perfectly proper to use this word for expressing the idea which is to be discussed here. 
In the case of the Vedanta Philosophy, the Brahman (or Atman) is nearer to the Absolute 
in Western philosophy in its character than what is corresponding to it in Buddhism. 

But since Buddhism denies the existence of such an eternal substance as Brahman, 
the use of the word ‘ Absolute ’ seems quite improper. Still Buddhism has its own idea 
of something immutable ( asamskrta ), though its character is quite different from that of 
Brahman and there is no fixed term like Brahman to express it. In this respect, I dared 
adopt the word 4 Absolute ’ as a general term for what is immutable in Buddhism. 
See H. v. Glasenapp, Buddhismus und Gottesidee, S. 99 ( Abhandlungen der Akademie der 
Wissenschaften und der Literatur, Geistes und Sozialwissenschaftliche Klasse, Jahrgang 
1954, Nr. 8). 

32) On the other hand, the so-called Hinayana Buddhism whose representative is 
the doctrine of the Sarvastivadin may be characterized as Realism declaring each element 
(dharma ) as real. See Th. Stcherbatsky, The Conception of Buddhist Nirvana, p. 40. 



The Ratnagotravibhaga 


is the significance of the title 4 ratnagotravibhaga ’, and by this the contents 
of the text is fully expressed. 

Then, what is ‘ ratnagotra ’ ? This word is interpreted by the commen¬ 
tator as ‘ gotram ratnatrayasya ’ (v. I, 24), the Germ of the 3 jewels, 
and explained in the sloka (v. I, 23) as 4 visayah paramarthadarsinam 
subharatnasargako yatah ’, the sphere of those who have the highest per¬ 
ception from which the pure 3 jewels rise. Here, 4 gotra ’ means something 
original, while 4 ratnatraya\ its result. The word 4 gotra ’ is one of the 
special terms difficult to be conveyed by any other language, but the 
basic line of interpretation for this word among the Buddhist literatures 
is 4 gotra’’ = 4 dhatu ’ = i hetu\ or 4 gotra ’ = i blja' > 33 >, and hence it may 
be translated into English by 4 element ’, 4 cause ’, 4 source ’, 4 origin ’, 
4 basis’, 4 ground’, ‘essence’, or ‘nature’. In India, however, by a com¬ 
mon use, this word means 4 family ’, 4 clan ’ or 4 lineage ’ 34) , and analogi¬ 
cally, it is used in the sense of 4 germ ’, 4 mine ’ or 4 matrix ’ 35) . Actually, 
in the word 4 gotra ’, all of these senses are included, and besides 4 dhatu ’, 
4 hetu' and 4 6ijr‘a’, as synonyms of 4 gotra ’ with the range of senses, we 
can get various words such as 4 pada ’, 4 asraya ’, 4 mula ’, 4 sthana ’ (for 
4 basis ’ or 4 ground ’); 4 nidana ’ (for 4 cause ’); 4 svabhava', 4 prakrti ’, 4 dhar- 
ma ’ (for 4 nature ’); 4 sara ’ (for 4 essence ’); 4 nidhi ’, 4 nidhana ’, 4 akara ’ 
(for ‘mine’), 4 yoni ’, 4 garbha ’ (for ‘matrix’); 4 vamsa' (for lineage); 

33) Abhidharmakosakarika , 1, 20 (dhatu means gotra)\ The Ratna. p. 72.10 ( hetvar - 
tho’tra dhdtvarthah); Yogacarabhumi. Part 1, (ed. by Yidhushekhara Bhattacharva, Cal¬ 
cutta, 1957), p. 26, II. 18-19: bijaparydydh punar dhdtur gotram prakrtir hetuh satkaya 
prapahca alaya upaddnam duhkham satkdyadrstyadhisthdnam asmimanadhisthanam cety 
evam bhagiydh parydya veditavyah, Bodhisattvabhumi (ed. by U. Wogihara), p. 3, I. 6: gotram 
bijam ity apy ucyate. See Edgerton, BHS Die., gotra s.v. 

As for the development of the idea of 4 gotra ’ within Buddhist thought, see Ober- 
miller’s introduction to the Uttaratantra. It gives a good summary of the development of 
the idea from the Yinaya to the Yogacara system through the Sarvastivada and the Sau- 
trantika, but as it is merely based upon Tibetan information (the Gser-phren, a commen¬ 
tary on the Abhisamayalankdra by Tsoh-kha-pa, and the Phar-phyin skabs brgyad-ka. Eight 
Chapters on the Paramita , of Jam-yan-shad-pa), a more detailed and thorough investi¬ 
gation on this subject based upon the Pali, Sanskrit, and Chinese sources will be required. 

31) 4 Gotra ’ is originally a term used in the Indo—Aryan society since the pre—Vedic 
age, and signifies usually an exogamous unit of families of the same lineage within the 
Brahmin clan. Significance of 4 gotra ’ in the Brahmanical system was sought for by 
J. Brough in his work, 44 The Early Brahmanical System of Gotra and Pravara, a Trans¬ 
lation of the Gotra-pravara-manjali of Purusottama-Pandita with an Introduction ”, 
Cambridge, 1953. 

35) Edgerton regards the sense of 4 a mine’ as uniquely belonging to Buddhist texts. 
In his opinion, an objection is raised by V. Raghavan (“ Buddhist Hybrid Sanskrit ”, 
Indian Linguistics, Chatterjee Jubilee Volume, Journal of the Linguistic Society of India, 
Vol. 16, p. 322). 
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parigraha ’ (for 4 family ’) etc. 36 >. On the other hand, 4 ratna ’ or 4 rat- 
latraya ’ is a name for the Absolute when it is regarded as the 4 sarana ’ 
refuge), or the object of worship. Par excellence , it is the 4 buddharatna ’, 
tnd the other two, i. e. the 4 dharmaratna’’ and 4 sangharatna ’ are merely 
he ‘natural outflow’ ( dharmatdnisyanda) of the former 37 ) (p. 7). In this 
ense, 4 ratnatraya ’ is synonymous with 4 buddha ’, 4 tathdgata ’, or 4 jina ’. 

\jid combining these terms of both sides, we can get those terms like 
tathagatagarbha ’, 4 buddhagarbha?, 4 jinagar bha '; 4 tathagatadhatu ^, 4 bud- 
Ihadhatu ’; 4 tathagatagotra ’, 4 buddhgotra ’, etc. as synonyms of 4 ratna- 
\otra Thus we know the word 4 ratnagotra ’ used in the title indicates 
vhat is called 4 tathagatagarbha ’ and this text is a treatise on the Tathd- 
j atagarbha theory. 

Then again, how are these terms 4 tathagatagarbha ’ or 4 tathagatagotra ’ 
jmployed ? The tathagatagarbha is, in a concrete way, a name for 4 satt- 
mdhdtu ’, the multitude of the living beings. This 4 sattvadhatu ’, or 
sattvarasi'’ (in other words, sarvasattvdh, sarva-dehinah, all living beings) 
s, according to the text, called 4 tathagatagarbhdh ’, those who have the 
Matrix of the Tathagata, just because 1) the Wisdom of the Buddha 
penetrates it, 2) it is by nature identical with purity, i. e. the Absolute, 
and 3) it is the 4 gotra ’, through which the result, i. e. 4 ratnatraya ’ 
or, par excellence , the Tathagata makes its appearance (v. I, 27). 

The point of its identity with the Absolute lies in its 4 essential purity ’ 
(prakrty-asamklistatd) (v. I, 30) which is found in the 4 innate mind ’ 
(cittaprakrti ) of living beings (v. I, 49). Through the purity of the 
innate mind, all living beings, irrespective of their conditions or appea¬ 
rances, are identical with each other. The existence of this purity, common 
to all living beings, is proved by the all-pervadingness of the Wisdom 
of the Buddha, in other words, by that of the Body of the Absolute ( dhar- 
makaya ) (v. I, 28). At the same time, despite the existence of purity, the 
living beings differ from each other owing to their appearances, namely 
the different degrees with regard to the 4 impurity ’ on the pure innate 
mind, and have various names, viz. ‘the ordinary beings’, ‘the Saints ’, 
or 4 the Buddha ’ (v. I, 47) 38) . This 4 impurity’ is, however, not essenti¬ 
ally connected with them, but merely temporally associated with them as 
the accidental defilement ( dgantukaklesa ) and itself has no reality because 

36) All of these terms are taken from this text. 

37) This point is taken from the Srimaldsutra and is called the ‘ ekayana' theory 
being one of the characteristics of Mahayana Buddhism. 

3S ) In another place, (v. I, 47) they are classified into ‘ sattvadhatu, bodhisattva, and 
tathdgata but essentially there is no difference between the two kinds of classification 
(the Saints are par excellence 4 bodhisattvas ’ in the Mahayana Buddhism). 
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it is constructed by the ‘ irregular thought ’ ( ayonisomanasikara ) (v. I, 
60-63). Therefore, it is removable from them and when they remove it 
by realizing its accidental nature, i. e. when they accomplish the purifi¬ 
cation, they become the Buddha. Because of this possibility, the sattva- 
dhatu is the ‘ gotra ’ of the Buddha, and its pure innate mind is 
regarded as the Buddhahood ( buddhatva ) or the Essence of the Buddha 
(buddhadhatu). 

Those are the essential characteristics of the tathagatagarbha , which, 
at the same time constitute the core of the doctrine described in this 
text 39 >. 


§2.-4 Aspects of the Germ. 

On the basis of the essential characteristics of the tathagatagarbha 
referred to above, the text explicates the doctrine in five chapters 4 °), under 
the titles: 1) Tathagatagarbha, 2) Bodhi, 3) Guna, 4) Tathagatakrtyakriyd, 
and 5) Anusamsa, respectively. Of these five, the last chapter is the 
conclusion in which the merits of having faith in this doctrine of the tatha- 
gatagarbha are described. The other four stand for the 4 aspects of the 
gotra, which are mentioned in v. I, 23 and which show its inconceiva¬ 
bility in each respect (v. I, 24) while Chapter I includes 3 slokas on the 
ratnatraya and the commentary thereon, along with the commentator’s 
introduction 41 >. 

Thus, these 4 aspects of the gotra form the basic frame of this text and 
the authors refer to them in various places with various denominations. 
It would be better to pick up such denominations before analysing their 
characteristics and significance. 

1) dhatu, bodhi, guna, karman. (v. I, 1) 

2) garbha ( jnanadhatu—dptinistha ), agrabodhi ( jndnapti ), dharmdh , 
sattvarthakrt. (v. I, 3). 

3) samala tathata, nirmala tathatd, vimala buddhagunah, jinakriyd. 
(v. I, 23) 


39) The whole account of this passage on the [fundamental characteristics of the 
* ratnagotra ’ was taken from what I considered as the original text. 

40) The Chinese version gives 11 chapters, dividing the Chapter on the Tathagata¬ 
garbha into 7. But this division has probably no source in the basic text for the Chinese 
translation. 

41) The commentary mentions the 3 Jewels along with 4 aspects of the Germ in its 
open verse and calls them the 7 vajrapadas. But this categorization does not have as 
much significance as the 4 aspects of the gotra . 
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4) bodhya, bodhi, bodhyangdni, bodhana. (v. I, 26) 

5) buddhadhdtu, buddhabodhi, buddhadharmah, buddhakrtya. (v. V, 1) 

6) vyavadanadhatu, amala bodhi, gundh, karman (v. V, 25) 

7) asraya, tadparavrtti, tadgunah, arthasadhana. (v. V, 7) 

Of these four, the first aspect represents the tathdgatagarbha or the gotra, 
and the second, what is to be called the Absolute. The interrelation bet¬ 
ween these two is that of ‘ cause ’ and ‘ result ’. On the other hand, the third 
aspect signifies the attributes or the qualities of the Buddha, being insepa¬ 
rable from him; the fourth, the acts of the Buddha, being the natural out¬ 
flow of the Buddhahood. Because the Buddha is one aspect of the Ab¬ 
solute, the latter two are said to relate to the Absolute as being 4 attribute ’ 
and 4 function ’ inseparable from the Absolute or ‘ substance ’, so to say 42 >. 
At the same time, because of its identity with the Absolute, the tathdgata¬ 
garbha is said to be endowed with the same qualities and acts as those 
of the Buddha. 43 >. In this respect, these two are regarded as 4 aspects ’ 
of the gotra. Therefore, these two latter aspects are less independent 
and less important than the former two and can be included in one 
of them. 

Thus, the 4 aspects of gotra are fundamentally reducible to two aspects, 
4 cause ’ and 4 result ’. Taking an example from the table mentioned 
above, they are to be termed as 4 bodhya ’ and 4 bodhi ’. Gotra is different 
from the Absolute in its being actually not enlightened ( abudha ) (v. I, 4), 
but it has a relation to the latter in its being 4 bodhya ’, i. e. ’ to be enligh¬ 
tened ’ or 4 capable of getting bodhi ’. Because of this capability, gotra 
has obtained its name of 4 cause ’, and this capability is sought for in the 
fact (or postulate) that gotra is (or is to be) essentially identical with the 
Absolute (tathatdvyatireka) . This relationship is expressed in another 
couple of terms, samala tathatd and nirmald tathatd. Here, the difference 
between two aspects is shown by each attribute, samala and nirmald, while 
the identity of both is expressed by the term tathatd. Tathatd, the Abso¬ 
lute, is characterized as nirmald in comparison with gotra, though it is 
common to both. Here we may notice that there are two aspects of the 
Absolute, and for the ‘result’-aspect, the Absolute as in common with the 


42) The relationship between the Absolute and attributes is often expressed by the 
term ‘ avinirbhaga , amuktajfia (avinirmuktajnana ) (p. 3.4 ff. &c.) and similes of lantern 
and ocean are used for its explanation (v. I, 42). For the acts of the Buddha, they are 
ragarded somehow as the natural outflow of the Buddha’s Compassion ( karuna, ) towards 
living beings (v. I, 4 c d). 

43) V. I, 49; I, 155 and v. I, 42 and commentary thereon (on yogartha). (guna - 
prakrtiyogatah), p. 66.19 ( anadicittavyavaddnadharmasahajavinirbhagata ), etc. 


[ 24 ] 



The Ratnagotravibhaga 


gotra is the 4 ground \ In other words, the Absolute can be established 
as 4 result ’ because it is in common with the gotra. 

This Absolute, as common to both cause and result, is therefore to 
be regarded as the third aspect which is necessary to establish the relation¬ 
ship of cause and result. It may be termed 4 ground’-aspect or 4 medium ’- 
aspect, and including this aspect, we know, 3 aspects are often used for 
analyzing the tathdgatagarbha in this text. 

The first application of the 3 aspects theory is v. I, 26 where the Ab¬ 
solute is on the one hand regarded as phala under the name of ratnatraya 
and on the other hand as pratyaya for establishing ratnatraya (i. e. buddha) 
under the name of bodhi in comparison with the gotra's, being hetu. Here 
the third aspect is characterized as 4 medium ’ ( pratyaya ) and on the basis 
of bodhi as medium, cause and result are called bodhya and buddha , respec¬ 
tively. Another kind of, and more important, division of the 3 aspects 
is what is called svabhdvatraya of gotra (p. 69. 17 ff) by the commentator 
based upon v. I, 27. The names of the 3 aspects are dharmakdya, tathatd , 
and tathdgatagotra. If we apply the same idea of 4 medium ’ in this case, 
tathatd will be regarded as 4 medium ’, and dharmakdya as 4 result’ since 
the word dharmakdya stands for one aspect of buddha showing his essential 
nature. According to the commentator, however, dharmakdya is inter¬ 
preted as the Absolute itself, being the 4 ground ’ which renders gotra as 
4 cause ’, while tathatd is explained as tathdgata in the sense 4 tathatd sud- 
dhim agatd ’, and regarded as 4 result ’. Here, the third aspect is prefe¬ 
rably called 4 ground ’, and 4 result ’ is considered 4 to become one with 
the ground, i. e. the Absolute ’. For 4 ground ’ of 4 cause ’, if we restrict 
the observation only to the relationship between dharmakdya and tathdgata¬ 
gotra, the former is to be regarded as 4 cause ’ and the latter, as 4 result ’. 
In this case, tathatd stands again for 4 medium ’-aspect. 

By examining in this way, we come to know that these aspects are 
interchangeable according to the respective standpoint. From the stand 
point of i gotra', dharmakdya and tathatd are either ‘result’ or ‘ground’, 
while from the standpoint of the Absolute, gotra is 4 result ’ as well as 
4 cause ’. 44 > Such is the fundamental structure of the Absolute and its 
aspects in this text. Next, let us examine the characteristics of the Abso¬ 
lute, taking this structure into consideration and subsequently clarifying 
the process from 4 cause ’ to 4 result ’. 

44 * The word tathdgatagarbha is interpreted in the Ratna. in three ways, namely: 
1) tathdgatasya ime garbhah sarvasattvah, (p. 70.17); 2) tathdgatas tathataisdm garbhah 

sarvasattvdnam, and 3) tathagatadhatur esam garbhah sarvasattvdnam. They correspond 
to dharmakdya, tathatd, and tathdgatagotra, respectively. See my translation of each 
passage. 
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§ 3. — The Absolute. 

The Absolute is expressed in various terms in this text. But in its 
fundamental characteristics, these terms can he divided into two groups: 
to one group belong those expressing the Absolute from the 4 ground 
aspect, to the other those doing the same from the 4 result ’-aspect. 
Of course both aspects are interchangeable as has been seen in the case 
of ‘ dharmakaya' and 4 tathatd ’ in the preceding passage. From the 
standpoint of the development of the idea or from the literal meaning 
of each term, however, such a division seems possible. 

Originally and basically the Absolute in Buddhism is dharma , the 
universal law, or the highest truth (paramarthasatya) , which is unchangea¬ 
ble and immutable ( asamskrta ) and whose contents are expressed by the 
4 aryasatya of duhkha , samudaya, nirodha and mdrga , or by the terms, 
pratityasamutpada, sunyata , etc. This truth is to be realized by oneself 
(‘ pratyatmavedaniya’’) as the Buddha did for the first time, and hence, is 
characterized as 4 adhigamadharma’’ . Thus the Buddhist Absolute, being 
the truth, is ‘ impersonal ’ and 4 attainable in those two points we can 
find the peculiarity of the Buddhist Absolute, and based upon these two 
characteristics, the Buddhist Absolute expands its contents in two direc¬ 
tions 45 \ 

Firstly, as this ‘impersonal’ truth shows the real nature of ‘things’, 
this nature is also regarded as the Absolute under the names of 4 dharmata ’ 
(= dharmasvabhava), 4 tathatd ’ or i tattva’ > (suchness). Being the nature 
of things, it penetrates all things or phenomena including the living 
beings, and hence the universe is called ‘ dharmadhdtu\ the realm of truth 
which is the essence of the nature ( tattvasya laksanam ) and is regarded 
as the Absolute itself in the sense of ‘ reality ’. Thus the all-pervadin- 
gness, and hence the oneness of the Absolute, is introduced into the 
conception of Buddhist Absolute. This is nothing but the 4 ground ’— 
aspect of the Absolute. 

On the other hand, the character of being 4 attainable ’ introduces 
the 4 result ’-aspect and is shown by the absolutization of the Buddha 
caused by veneration and glorification of the Buddha as the founder among 
Buddhist followers. This is a kind of 4 personification ’ of the Absolute, 


45) The following description does not exactly follow a historical development of 
the idea but is made with a logical approach. Sanskrit terms mentioned with quotation 
marks in the following passage are the technical terms on the Absolute used in 
the Ratna. 
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but even in this case, if one may discuss the matter apart from the religious 
feeling, the Buddha is regarded as ‘impersonal’, the manifestation of the 
truth, since he realized the truth and his essence or nature as being 4 bud- 
dha ’ lies in his realization (‘ bodhi ’) of the truth. Thus the absolutization 
of the Buddha consists in making the Buddha impersonal and this Buddha 
as the Absolute is called * dharmakaya ’. At the same time, the term 
4 buddha ’ is originally applicable to any person as an adjetive. Namely, 
anybody can become 4 buddha ’ if he experiences and practises what the 
Gautama Buddha did; in other words, the state of 4 buddha" 1 is attainable 
as the result of practice. In this sense, the existence of an innumerable 
number of Buddhas is possible and even ordinary beings, though they 
are actually not the Buddha, are postulated to have the same nature 
as the Buddha. This same nature is called ‘ gotra ’ or 4 dhatu ’ and the 
existence of this nature is explained by the expression 4 dharmakdyapa- 
rispharanatd ’ or 4 buddhajndnantargama tva . 

Besides 4 buddha ’ and 4 bodhi ’, there is another important term for 
the Buddhist Absolute. It is 4 nirvana ’. This term was absolutized even 
in the Pali and in the Adhidharma Buddhism as an idea contrary to sarti- 
sdra and is stated to be the realm of peace ( 4 sdntipatha ’). Mahayana 
Buddhism rebelled against the dualistic conception of Nirvana and Samsdra 
and emphasized the oneness of both in the sense that Nirvana is the only 
reality; and Nirvana was regarded as synonymous with 4 dharmatd ’, 4 dhar- 
madhdtu ’, or 4 dharmakaya ’. Originally, however, by 4 nirvana' is meant 
a state 4 attained ’ by the Buddha and hence, like 4 bodhi ’, it shows the 
4 result ’-aspect of the Absolute. In the case of 4 bodhi ’, the intuition 
( prajna) or wisdom ( jnana) by which the Buddha attained the enlighten¬ 
ment occupies an important place and is elevated to identity with the 
Absolute under the name of 4 prajndparamitd ’ or 4 buddhajnana ’ as the 
essential nature of the Buddha. On the other hand, in the case of 4 nir¬ 
vana ’, the emphasis is on the disappearance or extinction ( ksaya , ni- 
rodha) of defilements ( klesa ) and hence the term nirvana is much related 
to the purification of mind ( cittavyavadana ). Both of these attainments 
of 4 jnana ’ and 4 vyavaddna ’, are, however, combined in one as 
the sine qua non for the realization of the Absolute, and consequently 
there is no strict distinction of use between both terms, 4 nirvana’’ and 
4 bodhi ’. 

Introduction of the 4 result’-aspect into the Absolute thus effected 
the absolutization of Buddha, of the attained state, and even of the medium 
or instrument for such an acquisition. For the introduction of such a 
conception, we cannot overlook a rather primitive and magical idea that 
to know something is to become itself, which is believed commonly in India 
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since the Vedic Age 46 >. It was also the basic idea for the theory of the 
oneness of Brahman and Atman in the philosophy of the Upanisads as 
well as of the later Vedantavada 47) . Rather, it is an inevitable character 
for all systems which declare their philosophical standpoint as Monism. 
And when Buddhism developed itself into Mahayana Buddhism, it 
could not but take the appearance of Monism as a result of Absoluti- 
zation of the Buddha, and approach the Upanisadic thinking in its 
philosophy. 

On the other hand absolutization of the Buddha made Mahayana 
Buddhism more religious than Abhidharma Buddhism. Emphasis was 
placed on the Buddha rather than the Dharma and effected the ‘ ekayana ’ 
theory of the Buddha. Among the 3 jewels, the jewel of the Buddha came 
to be regarded as the only ultimate refuge. At the same time, the purpose 
of religious practices was made to be the acquisition of the Buddhahood 
rather than the Arhatship of Abhidharma Buddhism. And for explaining 
the possibility of anyone’s acquiring the Buddhahood, the Monistic philo¬ 
sophy was used as the background. 

In this last point lies the significance of the tathagatagarbha theory 
of this text. This theory is in one sense an inevitable result of the deve¬ 
lopment of Mahayanistic Monism in its religious expression. In relation to 
the term tathagatagarbha , the Absolute is often spoken of as the dharmakdya 
of the tathdgata, which is characterized as ‘ dsrayaparivrtti'’ (Revolution 
of the basis, i. e. of the tathagatagarbha) or jndnapti. In this characteri¬ 
zation the process from cause to result is observed, and this process is 
understood as the removal (‘ visamyoga ’) of two kinds of obscuration, viz. of 
knowable things ( jneya-dvarana) and of defilements ( klesa-d .). Basically, 
however, the stress lies on the purification of mind from the defilements, 
observed in the use of terms such as ‘ samald tathatd'’ and 4 nirmald 
tathatd\ 4 vaimalyadhdtu\ 4 visuddhicittaprakrti' or by the definition of 
tathdgata as 4 tathatd suddhim dgatd ’, and of tathagatagarbha as 4 sarva 
klesakosakotigudhas tathagatagarbhah'’ . Such terminology is characteristic 
of this tathagatagarbha theory compared with stress on jnandpti in the 
vijndnavdda as the ultimate goal 48 >. 

In relation to the conception of the Absolute in 4 ground ’ and 4 re¬ 
sult ’ aspect, one thing to be noted here is the development of Buddhology. 
Establishment of the Buddha as the Absolute under the name of dharma- 

48> e.g. Brhad. Up. vi-1-1: yo ha vai jyestham ca srestham ca veda, jyesthas ca- 
sresthas ca svanam bhavati, etc. 

47 ) ‘ sa yo ha vai tatparamam brahma veda brahmaiva bhavati ’. (Mundaka Up. iii—2-9) 
is regarded as one of the important authority for the Vedantavada. 

* 8) See VI, § 2. (The Ratna. and the Vijnanavada). 
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kdya subsequently caused another aspect of the Buddha to rise besides 
the dharmakdya. This was originally a problem of how to treat the histo¬ 
rical Buddha in the Buddhist doctrine. In comparison with the dharma¬ 
kdya, this second body is called 4 rupakaya ’ (v. II, 61). This division of two 
bodies corresponds to the two aspects of the Absolute, namely, the rupakaya. 
is 4 result ’ and the dharmakdya is ‘ ground ’ for the second body. Also, 
it corresponds to the division of two satyas, paramartha and samvrti, 
the former being lokottara and the latter being laukika , and called 
4 paramarthakaya’’ and 4 samvrtikaya , (v. Ill, 1). Furthermore these two 
are said to represent 4 svarthasampatti ’ and 4 pararthasampatti', respe¬ 
ctively (v. Ill, 1). 

This double kdya theory is, however, immediately followed by the 
triple kdya theory, by dividing the second one into two. An usual nomina¬ 
tion for the three is 4 svabhdvika', 4 sambhogika' and 4 nairmdnika', respecti¬ 
vely (vv. 1,151-2; II, 43 ff.). Of them, 4 svabhdvika' is for the dharmakdya, 
the fact of being the Buddha’s own nature. Here, the Buddha’s own 
nature means, as has been observed above, 4 bodhi' or 4 buddhajndna,' and 
hence the dharmakdya’’& original character as 4 result ’ is still retained. 
That is why, in this text, 4 buddhajhana ’ is replaced by dharmakdya without 
interpretation (v. I, 27 and 28), and dharmakdya is called svarthasampatti 
because of its including jfidndpti within itself. On the other hand, 4 sam- 
bogika ' and 4 nairmdnika ’ are of conventional character, referring respec¬ 
tively to the body for the assembly of Bodhisattvas and to the body for 
common people in order to lead them towards the Enlightenment. There¬ 
fore, these latter two are called pararthasampatti. Here, sambhogika 
means par a-sambhogika, i. e. the Body for other’s enjoyment. Literally 
sambhoga means enjoyment or bliss of the dharma by the Buddha himself 
as the 4 result ’ of realization of dharma, but by this term all the Buddhas 
in ten directions and in three divisions of time, i. e. past, future and 
present are signified, and the manifestation of these Buddhas is regarded 
as for the sake of people, and is hence included under pararthasampatti. In 
turn, the historical Buddha is defined as 4 nairmdnika ', the Apparitio- 
nal Body. 

This triple kdya theory seems to be basic for the Ratna. However, 
the interpretation of sambhogika leaves some doubt with us. Why is its 
function limited to para-sambhoga ? If the dharmakdya is regarded as 
svarthasampatti, it is to be called ‘ svasambhogika ' in contrast with the 
sambhogika which represents pararthasampatti. It may be more logical 
to include the dharmakdya’’ s character of jfidndpti or svarthasampatti 
mto the second body of sambhoga, and by it, to leave the dharmakdya 
ln its pure character of truth or reality. 
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In this respect, attention should be paid to the division of dharmakaya 
by the commentator into 4 muktikaya ’ and 4 dharmakaya ’ in regard to its 
function (v. II, 21). These two kayas correspond to 4 prakrtivisuddhi 9 
and 4 vaimalyavisuddhi 9 (p. 80), or to 4 prakrtisthagotra ’ and 4 samudani- 
tagotra 9 (v. I, 149), respectively. Here, the muktikaya is to be identified 
with the Absolute Essence characterized as 4 dharmadhdtu ’, 4 cittaprakrti ’ 
or 4 prakrtisthagotra 9 , in the sense 4 the Body which represents the innate 
liberation’. Being ‘innate’, it stands for the ‘ground’ aspect of the 
dharmakaya. In turn, the dharmakaya stands for the 4 result ’ aspect, 
since it is nothing but the samudanitagotra being the result produced by the 
prakrtisthagotra (v. I, 150). Shall we then consider that the svdrthasam- 
patti is represented by this second body, the dharmakaya, and the first body, 
the muktikaya remains without arthasampatti ? An answer is not clearly 
given in the text, but it is apparently 4 no ’. Namely, the said twofold 
Body is referred to as the substratum of sva-pararthasampatti, which is 
caused by means of 4 avikalpajhana ’ and 4 tatprsthalabdha-jhdna ’ (v. II, 30). 
In this description, the correspondence between each of the 3 couples of 
terms is not clearly observed, but it may be proven in the light of another 
commentary passage. 

Commenting on the dharmakaya as one of the svabhavatraya of the 
tathagatagarbha (p. 70), the commentator divides the dharmakaya into (1) 
dharmadhdtu which, being the realm of avikalpajhana, represents 4 adhiga- 
madharma ’, and (2) 4 tadnisyanda ’, i. e. the natural outflow of dharmadhdtu, 
which constitutes 4 desanadharma ’ characterized as 4 parasattvesu vijhapti- 
prabhavah ’. Here the text does not call the latter the realm of prsthala- 
bdha-jhdna, but it might well have done so, in contrast with the former, 
which it calls 4 the realm of avikalpajhana ’; and in the same way, the for¬ 
mer might be said to represent svarthasampatti, in comparison with the 
latter, which is characterized as 4 parasattvesu vijhaptiprabhavah ’. Thus 
being the case, svarthasampatti is to be regarded as inherent to the 
muktikaya or dharmadhdtu, and we may conclude that the complete 
separation of the 4 result ’ aspect from the dharmakaya is not observed 
in the Ratna., even in the commentary 49) . 


49) In Mahayana Buddhism, Buddhology occupies an important part among its 
doctrines. The development had taken place from the double kaya theory in Nagarjuna’s 
philosophy to the triple kaya theory as in the Ratna., and lastly resulted in another kind 
of the triple kaya theory, whose characteristic lies in the division of the dharmakaya into 
two kayas, or separation of the jnana from the attributes of the dharmakaya. In Chinese 
Buddhism reference is often made to these two kinds of the triple kaya theory calling the 


former * K’ai-ying-ho-chen (Iff] 'n* -Jp^) ’ and the latter ‘ K’ai-chen-ho-ying 

<U * J)^) ’, respectively. It is one of keynotes to decide the date of Maha- 
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There is another thing to be noticed here with reference to the aspects 
of the dharmakaya. Up to now I have often referred to the ‘ result ’ aspect 
without distinction. But in regard to its contents or its relation to ‘cause’ 
or ‘ ground there is a certain variety. The terms which show this va¬ 
riety and which are used in the Ratna. are ‘ visamyoga ’, ‘ niryanda ’ and 
‘ vipdka ’. Of them, the first one, visarnyoga-phala is used for characteriz¬ 
ing dsrayaparivrtti , or dharmakaya as the result of purification or attain¬ 
ment of Enlightenment (p. 80, 82). This is nothing but what I called the 
4 result ’ aspect of the dharmakaya whose ‘ cause ’ is gotra or dhatu , i. e. the 
tathagatagarbha. On the other hand, the term nisyanda is used for indicating 
the relation of dharmaratna and samgharatna to buddharatna ( dharmata- 
nisyanda, p. 7) or the relation of desanadharma to adhigamadharma as 
mentioned above (dharmadhdtu-nisyanda). This last usage actually refers 
to the relation of the rupakdya to the dharmakaya in the sense that the 
rupakdya is merely an aspect of the dharmakaya when it works for pardrtha. 
The same relation must be observed between samudanitagotra and the 
twofold rupakdya (v. I, 150), and between avikalpajndna and tatprstha- 
labdha-jnana. In this case, the dharmakaya appears in its ‘ ground ’ 
aspect. 

Now the third one, vipaka-phala is an entirely different one from the 
other two in its original character. Namely, in the case of visamyoga, cause 
and result are exactly the same, and in the case of nisyanda, result is the 
same as cause or is involved within the cause, while in the case of vipdka, 
cause and result are dissimilar from each other. In the Ratna, however, 
this term is used along with visamyoga in the same context as dharmakaya 
and rupakdya (v. II, 1). Namely, samvrtikaya, representing pardrtha, 
is said to be vipaka-phala, in contrast with paramdrthakdya as visarnyoga- 
phala which represents svartha. This usage seems to relate to the character 
of sambhogakaya as the ‘ reward ’ of infinite practice ( bhavand ) before 
Enlightenment. If it were so, Enlightenment or jndnapti may also be ter¬ 
med vipakaphala because of its character of svasambhoga, while to include 
the nirmdnakdya within vipakaphala is improper; what is proper to 
the nirmdnakdya is the term nisyanda, because this kdya is said to be the 
incarnation of the dharmakaya 50 >. 

yana Sutras and Sastras. About Buddhology of the triple kdya, see D.T. Suzuki, Studies 
ln the Lankavatara Sutra, pp. 308 ff. 

6W) In the Lankavatdrasutra (p. 283, 1.4 & 11), the term vaipdkika is used for 

s ambhogika, in contrast with nairmdnika (see BUS Die.) (c. IR $&)• At *>■' 

same time, however, the term nisyanda—buddha is mentioned as indicating the second 
Body (p. 56, 1. 8 & 18, 57, 1. 8), which, curiously enough, is rendered into the Chinese 
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IY. 

GENEALOGY OF THE TATHAGATAGARBHA THEORY 


§ 1. — Sources of the Ratnagotravibhdga. 

In the preceding chapter, we have examined the fundamental character 
of the tathagatagarbha theory in the Ratna. which seems to be the first 
treatise exposing this theory systematically and in its pure form. For 
its explanation, however, the Ratna. has been much aided by various 
scriptures which expound the same theory. Sometimes it presents the 
whole passage by quotations without its own words, sometimes it uses the 
scriptural passage as if it were its own words without any sign of quotation. 
The number of Scriptures utilized in the Ratna. is more than 20 and quo¬ 
tations or altered scriptural passages seem to occupy more than one third 
of the whole text. In one sense, the Ratna. seems merely a collection 
of scriptural passages concerning the tathagatagarbha theory. 

Among the scriptures utilized in the Ratna. 51 >, those relating to 
the Karika text and hence assuming important roles in the arrangement 
of the text are, according to the commentator, following ones: 

1) Dhdranlsvarardjasutra (or Tathdgatamahdkarundsutra), from which 
the 7 Vajrapadas are derived as the body of the treatise, (v. 1, 2 dhd- 
ranirajasutra). 

2) Tathdgatagarbhasutra , from which the 9 examples illustrating 
how the Germ is covered with defilements are derived (p. 66.18. tathagata- 
garbhasutrodaharananirdesa) (Chapter I). 

3) Ratnaddrikdsutra, from which the 64 Attributes of the Buddha 
are derived (v. Ill, 27. ratnasutra ) (Chap. III). 

4) Jndndlokalankarasutra, from which the 9 examples illustrating 
the Buddha’s Acts are derived (v. IY, 79). 

Of them, the Tathdgatagarbhasutra is the most important one as it 
expounds mainly the tathagatagarbha theory, and its essential doctrine 
constitutes the core of this text. 

Besides the Tathdgatagarbhasutra, the main sources of the Ratna. 
and those frequently quoted are 5) Aryasrlmdlasutra and 6) Anunatvapurna- 
tvanirdesaparivarta. Also, 7) Avatamsakasutra (Tathagatotpattisambhava- 

51) Bibliographical information of these scriptures is given in my notes on the English 
translation under the first occurrence of quotations or name of each scripture. 
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parivarta), 8) Mahaparinirvanasutra {Mahayana) ( Tathagatadhatuparivarta ), 
9) Sdgaramatipariprcchd , 10) Gaganaganjabodhisattvapariprcchd , and 11) 
Ratnacudasutra are quoted, not often but with long passages. They 
expound more or less the same theory of tathdgatagarbha, and especially 
nos. 5) 6) and 8) are the representative scriptures on this theory. 

There are two works, among the quotations, which occupy a unique 
position in comparison with the former group of Scriptures. They are 12) 
Mahayandbhidharmasutra and 13) Mahaydnasutralahkdra, both of which 
are regarded as the main authorities on the Vijnanavdda. However, the 
Ratna. utilized them only along the lines of the tathdgatagarbha theory 
and never referred to the Vijnanavdda. These two seem to hold a key 
for solving the problems of the relationship between the tathdgatagarbha 
theory and the Yijiianavada, as well as of the authorship of the Ratna. 

One remarkable point is that all scriptures or parts of scriptures men¬ 
tioned above are unknown to Nagarjuna or, at least, not used in the works 
of Nagarjuna. They seem to have appeared after Nagarjuna, and the 
tathdgatagarbha theory, like the Yijiianavada, is an entirely new and later 
theory of Mahayana Buddhism. 

Besides these scriptures on the tathdgatagarbha theory, the names 
Prajnapdramitdsutra and Saddharmapundarika , two main and basic scrip¬ 
tures of Mahayana Buddhism, are mentioned in the Ratna. There is no 
quotation from the Saddharmapundarika, but it is clear that this scripture 
had influenced the Ratna. much with its ekaydna theory and the doctrine 
of the eternal Buddha. As for the Prajndparamitd , besides its indirect 
influences on the Tathdgatagarbha theory, the Ratna. quotes once from 14) 
Vajracchedikd and once from 15) Astasdhasrika altering the sentences 
into the commentary’s own form. This last one is significant in its expo¬ 
sition of how phenomena are originated from one essence ( ekadhdtu ), as 
well as in its ascription of the cause to irregular thought {ayoniso-manasi- 
kdra) 52 ), which corresponds to the passage, v. 1, 52 onwards, in the Ratna. 

Other quotations are from 16) Drdhddhyasayaparivarta, 17) Tathd- 
gatagunajfidndcintyavisayavataranirdesa, 18) Kdsyapaparivarta ( Ratnaku - 
tasutra ), 19) IS addyatanasutra {or fSadindriyardsi-sutra ) and from more 
than eight unknown sources, of which one is in Prakrit. 

To discuss and examine the character of all the scriptures mentioned 
above is beyond our present purpose, but it is necessary and possible for 
clarifying the tathdgatagarbha theory to trace its genealogy back to its 
origin by examining these sources. For this purpose, we will pick up 
some important ones and will refer to their historical order. 

52 ) See my note on the Engl. tr. (III-53). 
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§ 2. — Cittaprakrti and Agantukaklesa 

As has been said above, the most important and principal point of 
the tathagatagarbha theory is to purify the mind. This is not an exclusive 
facture of this theory, but was also the principle of practice from the out¬ 
set of Buddhism. The peculiarity of the tathagatagarbha theory lies in its 
emphasis on this point in association with the fundamental identification 
of living beings with the Buddha under the name of tathagatagarbha , etc. 
The term tathagatagarbha was an entirely new usage hut its basic idea is 
found in the expression “ prakrtiprabhdsvaram cittarn agantukair upakle- 
sair upaklisyate. ”, for which the same corresponding expression, or si¬ 
milar ones, are used sometimes in the Pali canons 53 >. Another expression of 
this same idea of purification of mind, “ cittasamklesat sattvdh sarnklisyante, 
cittavyavadanad visuddhyante ”, seems also to be old and to have its 
origin in the Pali canons 54 \ This purity of the innate mind is often com¬ 
pared to that of gold 55 ). A Prakrit verse quoted in the Ratna. (p. 6) 
seems to belong to the same line of doctrine found in the Pali canons, 
though it is not traced in the present Tripitaka. The Dharanlsvararajasutra 
together with the Sdgaramatipariprcchd, the Ratnadarika, the Ratnacuda, 
the Gaganaganja , the Aksayamati—pariprccha , etc., which form parts of 
the Mahdsamghdtasutra 56 \ are also standing fundamentally on the theory 
of the cittaprakrti, and they are probably written by one and the same 
group who later developed the tathagatagarbha theory. 

Characterization of defilements or phenomena in general as ‘ acciden¬ 
tal ’ attachment on the mind is, however, not found among those scriptures 
belonging to the oldest group in the Pali canon and there was a controversy 
about this characterization among schools of the Abhidharma Buddhism 57 >. 

53 > e.g. AN, I, 5, 9-10 (PTS, vol. 1, p. 10). 

54 ) e.g. SN (PTS, vol. 3, p. 151). 

S5 > e.g. AN (ibid., vol. 1, p. 257); SN (vol. 5, p. 92). 

56) ^7 . Taisho, No. 397 (Vol. 13). Compilation of this 

big collection of sutras in the present form has probably taken place after the composition 
of the Ratna. 

57) The Sarvastivada did not accept this theory of cittaprakrti. Among other sects 
of the Abhidharma Buddhism, the following four are known for their acceptance of this 
theory: 

1) the Theravada of Ceylon— Dhammapaddtthakathd, 1; 2; 3; Milindapanha iv-7-2. 

2) the Vaibhasika— Mahavibhasasastra (Taisho , 27, p. 140 b). 

3) the Vatsiputriya—* Sariputrabhidharmasdstra (Taisho, 28, p. 697 b ). 

4) the Mahasamghika—* Laksananusdrasastra (j^ff pjfg) (Taisho, 32, 

p. 163 b), etc. 

See C. Akanuma: Bukkyo-kydri no Kenkyu (Japanese ) (Studies in the Buddhist 
Doctrine), p. 210 ff. 
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This idea had been fully accepted by the Mahayana Buddhism, and we 
can find a frequent use of the above two expressions among the Mahaya- 
nistic scriptures. Furthermore, this characterization of defilements led 
to the idea of non—reality of all the phenomena and resulted in the citta- 
mdtra theory, whose first exposition is found in the Dasabhumikasutra 58 >. 
This Ratna ., though it makes no use of the term cittamdtra , is no doubt 
based upon this theory, which will be observed in the passage expounding 
the origination of phenomena from the cittaprakrti. 

Questions which arise pursuant to the idea of cittaprakrti and agan- 
tukaklesa are (1) why and how the phenomena of unreal character are ori¬ 
ginated and (2) how the cittaprakj'ti is pure and identical with the Buddha 
or the immutable Absolute being. The tathagatagarbha theory seems to 
put the accent on the latter of the two, and, as for the former it has not 
sufficient explanation to resolve the problem even in the Ratna. It 
describes only how the defilements come to cover the pure innate mind 
and how they are to be removed. The first exposition of these two points 
(consequently the first establishment of the tathagatagarbha theory) is seen 
in the Tathagatagarbhasutra. 


§ 3. - “ Buddhajhana ” in the Avatamsaka. 

Prior to the establishment of the tathagatagarbha theory by the Tathd- 
gatagarbhasutra , there is a stage of development with respect to the iden¬ 
tification of living beings with the Buddha. It is the idea of the pene¬ 
tration of the Buddha’s Wisdom into the living beings described in the 
Avatamsakasutra and quoted in the Ratna. (pp. 22-24). The Avatamsa¬ 
kasutra as is seen in the present form is a collection of minor scriptures 
among which the Dasabhumika , the Gandavyuha are important and of 
early origin. The passage containing the description of the buddhajhana 
(Tathagatotpattisambhavanirdesa ) also seems old, and was translated early 
in the 3rd cent. a.d. into Chinese by Dharmaraksa as an independent 
Sutra 59 ). The term buddhajhana is a synonym of buddhatva or buddhata , 


581 The source of the citta-matra theory is often sought for in the following passage: 
tasyaivam bhavati / cittamatram idam yad idam traidhatukam / vany apimani dvadasan- 
gani tathdgatena prabhedaso vydkhyatdni tany api sarvany eva cittasamasritani V (Rahder’s 
cd. p. 49 e, Tnisho 9, p. 558 6). 

Strictly speaking, however, this passage teaches only the dependence of the pheno¬ 
mena on the citta. Still there is no doubt that the citta—mdtra theory and the Vijhanavada 
have their starting point in this passage. 

69) ‘ Ju-lai-hsing-hsien-ching (^(P \ Taisho , no. 291. 
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because the Buddha’s nature is represented by his Enlightenment, for which 
the acquisition of jnana is indispensable. This buddhajnana is often com¬ 
pared to the sun, as it appears from the Ratna. or the Jndndlokalahkdra. 
In their emphasis of buddhajnana , the Jndndlokalahkdra and the Tathdgata- 
gunajhdnacintyavisay avatar a seem to be consistent with the Tathdgatotpa- 
tisambhavanirdesa. These scriptures expound on one hand the eternity 
of the Buddha and his acts which corresponds to the all-pervadingness 
of the buddhajnana and form the basic idea of the Absolute 60 >. 

§ 4. - The Tathagatagarbhasutra. 

The Tathagatagarbhasutra is a small scripture whose main part con¬ 
sists merely of the 9 examples illustrating the covering of defilements over 
the tathdgatagarbha. The core of its doctrine is stated in the following 
four sentences in the first example, a Buddha sitting in the interior of 
every lotus flower: 

1) I (the Buddha) observe, with the buddhacaksus , that all living 
beings, though they are among the defilements of hatred, anger and 
ignorance, have the buddhajnana , buddhacaksus , and buddhakaya sitting 
motionless. 

2) [Thus] all living beings, though they are abiding in various 
worlds with bodies full of defilements, are possessed of the tathdgatagarbha 
which is always unpolluted and, being endowed with the virtuous proper¬ 
ties, they are not different from myself. 

3) Having thus observed, the Buddha preached the doctrine in 
order to remove the defilements and manifest the Buddha nature [within 
the living beings]. 

4) esd dharmandm dharmata. utpadad va tathagatanam anutpadad 
va sadaivaite sattvas tathdgatagarbhah 6l >. 

60 * On the relationship between the Tathagatotpattisambhavanirdesa and the Ratna. 
with respect to the Tathagatgarbhasutra, with special reference to this idea of the pene¬ 
tration of buddhajnana , I wrote an article in the Journal of Indian and Buddhist Studies: 
“ The Tathdgatotpattisambhavanirdesa of the Avatamsaka and the Ratnagotravihhaga, 

with special reference to the term 1 tathagatagotra-sambhava ’ (kw tt S) JIBS, 
Vol. 7, No. 1, Tokyo, 1958, pp. (48)-(53). This article stresses the development of 
the idea of ‘ gotrasambhava ’, one of the important terms in the Hua-yen philosophy 
and locates the first use of this compound in the Ratna. (p. 26, 11. 8-9). In relation to 
this, one thing to be noticed here is that a scriptural passage of unknown source quoted 
in the Ratna. (p. 72, 11. 10-11) seems to belong to the same group as the two said scrip¬ 
tures in the use of terms: tathdgatadhatur utpanno garbhagatah. 

91> These four passages are in Taisho, 16, p. 457 6-c. The last one is quoted in the 
Ratna. (p. 73). 
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The first three of those statements are based upon the Avantamsaka- 
sutra . but deepened the idea by the phrase 44 sarvasattvds tathagatagarbhah ” 
which probably was declared for the first time in this Sutra, and they re¬ 
present, respectively, what is called the three meanings of the tathdgata¬ 
garbha by the Ratna., viz. dharmakaya-parispharandrtha , tathatavyatirekdr- 
tha, and gotrasambhavdrtha (p. 26, vv. I, 27, 28, & 11. 7-11). In the fourth 
sentence, it is expounded how this tathdgatagarbha theory is an eternal truth. 

That, in short, is the whole contents of this Sutra. However, all of 
these points form the basic idea of the tathdgatagarbha theory and are dee¬ 
pened by the subsequent scriptures. 

§ 5. - The Aryasrlmaldsutra. 

A Sutra which deeply investigates the characters of the tathdgatagarbha 
in a more developed form than the Tathdgatagarbhasutra and has a signifi¬ 
cant role for establishing the tathdgatagarbha theory is the Aryasrlmald- 
sutra. It is quoted more often in the Ratna. than any other scripture, and 
as far as the philosophical approach is concerned, it occupies a much more 
important position in the Ratna. than does the Tathdgatagarbhasutra. 
The original points of thought of the tathdgatagarbha expounded in this 
Sutra are as follows: 

1) Two faces of the mind: prakrtiparisuddhicitta and upaklistacitta. 
(quotations in pp. 15 & 22) It is another expression of the same idea of 
‘ cittaprakrti and agantukaklesa ’, and because of this co-existence of purity 
and impurity on the mind, the tathdgatagarbha has got its name and is 
characterized, in the Ratna., as 4 samald tathatd \ 

2) In relation to those faces, the so-called 4 5 meanings of garbha ’ 

(clarified in the Buddhagotrasastra ), i. e. tathdgatagarbha , dharmadhatu- 
garbha, dharkdyagarbha, lokottaradharmagarbha , & prakrtiparisuddha - 

garbha give the full characteristic of garbha on its pure side. 

3) Union of the tathdgatagarbha with innumerable attributes of the 
Buddha, which identifies the garbha with the dharmakaya, and in relation 
to this, 

4) the asunya and sunya character of the garbha (Q in pp. 59 & 76). 
The explanation for this is that garbha is sunya since it is devoid of klesas 
which are of unreal nature, while garbha is asunya since it is endowed with 
buddhadharmas which are inseparable from the dharmakaya which is the 
reality. 

Moreover, such an observation is regarded as the real conception of 
sunyata and to know the tathdgatagarbha is said to be the same as to know 
sunyata. Here is seen the criticism on the sarva-sunya-vada, and those 
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adhering to the sunya-vada are criticized by being called 4 sunyataviksipta- 
citta ’ sattvah. 62 >. 

5) Such criticism of the sunyavada naturally leads the Sutra to de¬ 
scribe the dharmakaya , as well as the garbha , with positive expressions 
and thereby the character of the dharmakaya or garbha approaches the 
Atman of the Vedantavada. One of such expressions is the tathagata's 
possession of 4 gunapdramitds of nitya, sukha, dtman and subha. Also 
4 attributes of nitya , dhruva, siva and sasvata are used for the dharmakaya. 
(Q. in pp. 12, 55 & 84). At the same time, the Sutra contends that 
the garbha identical with the dharmakaya of such characters is not the 
Atman mentioned by the tirthas 63 b 

6) Another expression of the idea of the sunya and asunya of the 
garbha is its being the support ( ddhara ) of both the samklista— and vyava- 
ddna-dharmas , or of samsdra and nirvana (Q.inp. 72). The latter point, 
i. e. the garbha'’ s being ddhara of pure dharmas, is proved by its being en¬ 
dowed with buddhadarmas and its being considered the ground of having 
intention towards the Nirvana (Q. in pp. 35 & 73); while the former has 
the simple explanation that the samsdra exists owing to the existence of 
the garbha which is beginningless (anddikalika). (cf. the Ratna. p. 72) 
But it does not give any account of how and why such samsdra or unreal 
defilements come out and cover over the garbha. In another place, the 
Sutra seeks for the basis of origination of defilements in avidydvdsabhumi 
(Q. in p. 33) which is also regarded as being anddikalika; but its research 
never goes beyond this, and the problem remains unsolved. 

7) Lastly, the fundamental standpoint throughout this Sutra is 
the ekaydna theory , i. e. the acceptance of One Vehicle of the Buddha, i. e. 
the Mahayana inclusive of the other two Vehicles of Sravaka and Pratyeka- 
buddha. It consequently admits the Nirvana only to the Buddha (Q. in 
p. 57), accepts the buddharatna as the ultimate refuge among 3 jewels, 
(Q. in pp. 7, 9, & 20), and declares that the tathdgatagarbha is only accessi¬ 
ble to the Buddha or those who believe in the buddhaydna. And to realize 
this ekaydna is said to acquire the anuttarasamyaksambodhi, that, is nirva- 
nadhdtu, or to become tathagata, in another word, to realize the dharma- 
kdya , which is nothing but the 4 extreme of the ekayana ’ 64 ). Thus we 

82) Cf. Introduction, VI, § 1. 

63) Taisho, 12, p. 222 b. 

64) Ibid., p. 220 c. This ‘ extreme of the ekaydna ’ is translated into Chinese by 

terms * Chiu-ching—i—ch’eng (Ah * SI)* which is identical with the Chinese 

title of the Ratna. According to the Tibetan translation, its original word seems to be 
4 ekayananistha ’. (T. theg-pa-gcig-gi mthah). However the idea of the Chinese title 

of the Ratna. is probably taken from this term. 
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know that the Ratna. depends to a great extent on this Sutra for its fun¬ 
damental standpoints and that quite a little of its original development is 
added to this Sutra. 

§ 6. - The Anunatvdpurnatvanirdesa and the Mahaparinirvanasutra. 

There is a small Sutra contemporary with the Srimdlasutra named 
Anunatvdpurnatvanirdesa 65 >. The main point of its doctrine is the non¬ 
increase and non-decrease of the dharmadhatu, the Universe, and consequen¬ 
tly the full identification of the sattvadhatu with the dharmakaya of the 
Buddha. In most passages, it has similar terms as the Srimdlasutra with 
respect to the dharmakaya , to its possession of innumerous dharmas or 
gunas, to the tathdgatagarbha , s being covered with klesas and to its accessi¬ 
bility only to the Buddha. Special contributions of this Sutra to the Ratna. 
are 1) inseparability of the dharmakaya and the Buddha’s dharmas ex¬ 
plained by similes of lantern and gems (cf. Q. in p. 39), 2) fixation of 4 terms 
of nitya, dhruva, siva and sdsvata as the 4 attributes of the dharmakaya 
(Q. in pp. 12 & 54), and 3) three divisions of the dharmakaya under the 
names of sattvadhatu , bodhisattva and tathdgata (Q. in p. 41) 66 \ 

About the perception of the garbha as identical with the dharmadhatu, 
the Sutra ascribes it to the removal of dualistic views of various kinds, esp. 
of increase and decrease with respect to the sattvadhatu as well as the dhar- 
madhatu or nirvanadhdtu, and those who have such dual-conception are 
called, in the Sutra, 4 icchantika ’ (Q. in p. 28). There is however no de¬ 
scription of the non-possibility of acquiring Buddhahood on the part of 
the icchantikas as discussed in the Mahaparinirvanasutra (of Mahayana) 67) . 

The Mahaparinirvanasutra, which exposes the eternity of the dharma- 
kdya of the Buddha from the standpoint of the Mahayana and borrows 


65) In one point this Sutra seems older than the Srimdlasutra, namely in the use of 
a term ‘ avinirmuktajhana which is abbreviated in the latter to ‘ amuktajfidna ’ or 
amuktajna ’. See my note on the Engl, tr., 1-23. 

6b) In addition, the following fact is to be noted here. The Sutra has a pas¬ 
sage explaining the characteristics of tathdgatagarbha in three points (AAN, p. 476 f»). 


namely: 1) anadisdmnidhya—sambaddhasvabhcrva—subhadharmatd. M'f&R 

/|q /^), 2) anddisdmnidhyasambaddhasvabhdva—klesakosatd 

-5 m t&i 81T j# if and 3) aparantakotisama—dhruvadharmatd—samvidya- 

mdnata ■^1^" ^ fu Referring to them, the Ratna. says 

that no. 3 is explained thruogh the 10 meanings of tathdgatagarbha, whille nos. 1 & 2 are to 
he explained by the 9 illustrations on the defilements covering the garbha (S. p. 59 11—14). 

67) This work is quite a different one from the Mahaparinirvanasutra ed. by 
E. Waldschmidt which is a Sanskrit equivalent for the Pali Mahaparinibbanasuttanta. 
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its style of structure from the Mahaparinibbdnasuttanta of Primitive 
Buddhism, seems to have completed its present form in days a little 
later than those of the Srlmdld and the Anunatvdpurnatvanirdesa 6S ). 
As for its tathdgatagarbha theory, there can hardly be found any new and 
advanced doctrine, but its description is detailed in several points. It 
describes the eternity of the dharmakaya by attributing the 4 gunapdrami - 
tds of nitya, sukha , dtmcm and subba as the result of the double negation 
of misconception ( viparydsa ) as the Srlmdld did hut, is ekiriched by detail 
with similes (Q. in p. 74) and applies to the tathdgatagarbha the term 
atman 69) , which was a sort of taboo among early Buddhists. It may 
be called a unique point of this Sutra. 

Another point to be noted here is the doctrine of the icchantikas. The 
sutra, as one exposition of the garbha theory, emphasizes the innate posses¬ 
sion of the buddhadhatu in every living being, but on the other hand, it refers 
often to the icchantikas who being agotra have absolutely no possibility of 
attaining Buddhahood. Such descriptions are sometimes contradicted 
in various passages, but the final solution of this problem seems to be 
the denial of the existence of such people from the ultimate point of view 
through introducing the idea of the Bodhisattva’s compassion or the idea 
of the long time needed before their achieving Buddhahood. The Ratna. 
utilizes this second idea and construes the theory of icchantikas as a conven¬ 
tional teaching to convert people (p. 37). Some Mahayanists, however, 
attributed the final agotratva to those icchantikas who abuse the Mahayana 
doctrine. Such an opinion is often found in the works belonging to the 
Vijnanavada. The Sutrdlahkdra , and the Lankdvatdra , while exposing 
the doctrine of tathdgatagarbha on one hand, have on the other the same 
opinion on this problem as the Vijnanavada. It is one of key points for 
distinguishing the pure tathdgatagarbha theory from the Vijnanavada. 

§ 7. - The Mahay anasutrdlahkdra. 

The Sutrdlahkdra is the only Sastra quoted in the Ratna.. It is said 
to be a work of Maitreya with a commentary by Vasubandhu; consisting of 

68 ) It is at least sure that the Tathagatagarbhasutra is known to the author of the 
Mahaparinirvanasutra. See, for example, Taisho, Vol. 12, p. 881 b: $ 3 * Irj * 

4 * • ••• (Tib- de-bshin-gsegs-pahi 
snin-pohi mdo-sde chen-po, Peking Ed. KJ. Mdo. Tu. 97 a 6 (Photo, repr. Vol. 31, 
p. 185). This version ( Taisho , No. 367), tr. by Fa-hien in 418 A. D., is regarded as the 
oldest version of the MPS. 

S9) Taisho, 12, p. 407 b . where the simile of gold hidden under the ground (Cf. The 
Ratna. vv. I, 112-114) is spoken of. 
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21 chapters, it describes the practices of the Mahayanistic Bodhisattvas. 
The division of chapters has a resemblance to the chapters of the Bodhi~ 
sattvabhumi in the Yogdcdrabhumisdstra , attributed, according to the 
Chinese tradition, to the same author. It expounds mainly the theory of 
the Vijnanavada, but at the same time has passages referring to the ta- 
thdgatagarbha as seen in the quotations in the Ratna. 

Including one verse preserved only in the Chinese version 70 \ all of the 
three verses of this Sastra quoted in the Ratna. are found in Chapter IX, 
the chapter on ‘ bodhi ’. This chapter, treating the subject of buddhatva 
has a doctrine quite similar to the Ratna. In this chapter we come across 
such terms and subjects as ‘ buddhatvasya saranatva ’, ‘ asrayapardvrtti ’, 
‘ dsrayaparivrtti ’, ‘ anabhogdprasrabdhakriya ’ with the simile of the Di¬ 
vine drum, ‘ anasravadhdtu ’, ‘ dharmadhatuvisuddhi ’, ‘ tathata ‘ tathd - 
gatagarbha\ and the ‘ trikaya ’-theory of ‘ svabhdvika\ ‘ sambhogya\ and 
* nairmdnika ’, with all of which we are acquainted in the Ratna. As for the 
garbha theory, however, this Sastra has no development to compare with the 
Sutras referred to above, nor has any systematization on it. The term 
tathdgatagarbha is used only once throughout the passages, although this 
Sastra seems to accept basically the theory of the prakrtiprabhasvaratd of 
citta and agantukaklesa. Rather, it is inclined to approach the trisvabhdva 
theory in its interpretation of cittaprakrti , which it regards as the same as 
parinispanna—svabhava. This point may be called unique in this Sastra 
as showing a germ of reciprocal influence between the garbha theory and 
the Vijnanavada. 

In relation to this, one notable thing is the use of the term ‘ dsrayapa- 
rdvjtti ’ or ‘ -parivrtti ’ and its meaning. In the orthodox Vijnanavada, 
the term asrayapardvrtti or dsrayasya pardvrtti is used for denoting the 
anasravadhdtu , and dsraya means dlayavijiidna , while in the Ratna., the 
term dsrayaparivrtti is used for characterizing dharmakaya or bodhi , and 
dsraya means tathdgatagarbha or gotra 71 >. What is meant by dsrayapa- 
rdvjtti and what is meant by dsrayaparivrtti are finally the same Absolute, 
and the difference lies in what is meant by dsraya. This much is clear in 
regard to the difference between the two theories. But whether pardvj"tti 
and parivrtti differ from each other in their sense is somehow questionable. 
As if to answer this question, the Sutrdlahkdra has various relevant passages. 

1) 6 verses beginning with v. 12 in Chap. IX are said to be referring 
to ‘ asrayapardvrtti ’. Of them, in v. 12 we have ‘ buddhatvam — dsraya - 

70) After p. 31, 1. 15 nairdtmyameva atmani krtvd. See note on the Engl. tr. VIII— 
(III & IV)-32. 

71) An exception is found once in v. V, 7, where, instead of 4 parivrtti * pardvrtti ' 
is used. 
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sydnyathaptih \ Here 4 anyathapti ’ seems to be an interpretation of ‘ pa- 
rdvrtti ’, in the sense, 4 change of basis from A to B 

2) The commentary says that by this v. 12, ‘ asrayaparivrtti ’ is 
explained. 

3) Commenting on v. 13, the commentator says that by this second 
verse the superiority of the tathdgata abiding in that state ( sthitas ca tasmin 
sa tathagato, v. 13) over other kinds of dsrayapardvrtti is explained. 

4) V. 14 refers to the 10 meanings or characters of dsrayapardvrtti 
and says 4 asrayo ... tathagatdnam parivrttir isyate ’. It is interpreted by the 
commentator as 4 asraya iti yo sau parivrtty asrayas tarn darsayati ’ (that 
which is parivrtti is that which is asraya.) Here the term asraya seems to be 
synonymous with buddhatva as 4 sarvagatatmaka’’ (v. 14). This last point is 
shown in v. 15 with a simile of sky, which is quoted in the Ratna. (p. 71) 

5) Verses IX, 41—48, referring to 4 vibhutva \ speak to the effect that, 
due to paravrtti of 5 indriyas and others, one obtains 4 vibhutva ’ (power) 
and enters upon the amalasraya of the Buddhas. 

6) The same amalasraya is explained in v. IX, 77 to be the dharma- 
kdya, which is, in turn, defined as 4 dsrayapardvrtti-laksana ’ in the com¬ 
mentary on v. IX, 60. 

7) In the commentary on vv. XI, 32-33, which refer to the investi¬ 
gation of samklesa and vyavadana , the commentator says that what is 
taught in v. 33 is the acquisition of dlambanavisesa (special basis), i. e. 
dharmdlambana, which causes the disappearance of the manifestation of 
dvaya, i. e. grdhya and grahaka, as the result of fixation (yoga) of mind on 
svadhatu , i. e. tathata ; and that the one who has acquired this state is called 
4 paravrttdsraya ^ (one whose asraya has been changed). 

8) In the commentary on v. 42 of the same chapter, which refers 
to the 4 yogabhumi' of Bodhisattvas, the commentator mentions 4 asraya ’ 
as the last of the 5 yogabhumis and explains that 4 asraya ’ means here 
4 dsrayapardvrtti ’. But v. 42 mentions only the first 4 and the 5tli 
bhumi, i. e. asraya is shown in the next verse where it is referred to by the 
term aryagotra characterized as vimala , sama , visista, and anyundnadhika. 

9) v. XI, 44 runs as follows: 

paddrtha-deha-nirbhdsa-pardvrttir andsravah / 
dhatur , bljaparavrtteh sa ca sarvatragdsrayah // 

and thereon the commentary says that 4 bijaparavrtti ’ means 4 dlayavij- 
ndnapardvrtti 4 paravrtti ’ of 4 paddrtha-deha-nirbhasa ’, i. e. of vijna- 
nas (other than alayavijfidna) is the 4 anasravadhatu ’, i. e. the 4 vimukti ’. 
It (= anasravadhatu ) is also 4 sarvatragdsraya ’, i. e. existing also in 
the sravaka and the pratyekabuddha. 
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10) The same paravrtti of vijndnas are referred to in the next 
verse (v. 45) "with another expression, 4 avrtti ’ of manas, udgraha and vi- 
kalpa, and this 4 avrtti ’ is explained in the commentary to mean paravrtti. 

11) In chapter XIY, v. 29 says that asrayaparavrtti takes place 
for the first time in the first Stage of Bodhisattva, and vv. 45 & 46 say 
that the final asrayaparavrtti, i. e. the acquisition of anuttarapada and 
sarvakarajnata takes place with those Bodhisattvas who practised the 
vajropama—samadhi. 

12) v. IX, 49 runs as follows: 

pratisthd—bhoga—bijam hi nimittam bandhanasya hi / 
sasrayas cittacaitds tu badhyante , tra sabijakah // 

For the second line, the commentary says: on these three nimittas are bound 
citta-caittd accompanied by asrayas. Furthermore the 4 asrayas ’ are 
here to be understood as caksurvijnana, etc., i. e. the 5 outer-sense-based 
vijndnas. 

13) v. XIX, 54 runs as follows: 

akhydna—khydnatd jneya asadartha-sadarthayoh j 
asrayasya paravrttir mokso 4 sau kamacdratah jj 

Here asrayaparavrtti is defined as the non-manifestation of the unreal 
objects ( asadartha = nimitta, in v. 49) and the manifestation of the reality 
(sadartha = tathata). 

That is the description of asrayaparavrtti in the Sutralahkara. In 
conclusion, we may say, though it is not brought out clearly by the author, 
that there is a variety in usage of the term asraya: 

1) asraya (in pi.) — caksurvijnana, etc. 

2) asraya = bija = alayavijndna (whose paravrtti, i. e. anyathapti 
is buddhatva), and 

3) asraya = asrayaparavrtti — tathagatanam parivrtti — sarva - 
tragdsraya = amalasraya = anasravadhatu = dharmakaya = buddhatva = 
= dryagotra = svadhatu. 

This use of the term asraya relates to the characterization of svdbfnh 
vika or dharmakaya as the asraya of the other two kayas (IX, 60, 66). In 
this third meaning, asraya should be compounded only with parivrtti, and 
not with paravrtti, because paravrtti means 4 change of basis (from A to B) 
and as the result of paravrtti, the former basis, being the substratum 
of unreal things or phenomena, is annihilated or no more exists ( akhyana of 
asadartha), while at the same time there takes place the manifestation 
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of the reality ( khyana of sadartha, i. e. tathata) which is a new dsraya , and 
it is this 4 manifestation ’ of the reality that is meant by parivrtti 72 \ 

This last interpretation of dsraya and its combination with parivrtti 
is supported by the usage of these terms in the Yogacarabhumi , including 
the Bodhisattvabhumi , and the Dharmadharmatdvibhaga attributed to 
Maitreya. In these two Sastras, we find dsraya in combination with pari- 
vrt , but not with pardvrt , with such expressions as 4 — dausthulyasya pra- 
hanad asrayo 4 sya bodhisattvasya parivartate', 4 asydsyayabt parivrtto bha - 
vati, sa cdsya niruttara dsrayaparivrttibi ’ ( Bodhisattvabhami ); 4 —yogindm 
parivrttdsraydnam sarvaklistadharma-nirbija dsrayah parivartate ’ ( Yogacd - 
rabhumi, II Manobhumi ); 4 ( dsrayaparivrtter) svabhavapravesas tathata- 
vaimalyam dgantukamala-tathataprakhydna—prakhydndya 4 tathatd-pari - 
vrtti ’, etc. ( Dharmadh ) 73 >. On the other hand, not only is the term asrayar- 
pardvrtti found in the Sutrdlamkdra , but also in the Vijnaptimdtratd-trim- 
sika, Sthiramati’s commentary on the Madhydntavibhdga, the Lankava- 
tarasutra, etc.; and the Mahay anas amgr aha of Asanga has probably the 
same use of dsrayaparavrtti along with its definition 74 >. 

These facts seem to show that the term dsrayaparavrtti was used for 
the first time in the Sutrdlamkdra (karika) and has gradually been fixed as 
a technical term of the Vijiianavada by Asanga and Yasubandhu, defining 
dsraya as dlayavijhdna , and that before that term was introduced, the term 
dsrayaparivrtti was commonly used by the Yijnanavadins and in the Ta- 
thagatagarbha theory. 

The commentator of the Ratna. was no doubt acquainted with both 
expressions— parivrtti and paravrtti —but the Ratna. could not employ 
the latter expression, because gotra , being dsraya , could remain before 
and after the enlightenment without changing its nature. 

This supposition bears upon the authorship of the Ratna., and due 


72) 4 Paravrtti ’ is interpreted in three ways in the Sutralahkara. Namely, 1) anya - 
thapti (in literal sense); 2) akhyana, astam praydtam, nirasyate, etc., disappearance, to 
disappear (phenomenal sense); 3) avrtti, returning (doctrinal sense). The most important 
one is the third interpretation, that is to say, the disappearance of the asad-artha (inclusive 
of bija) signifies its returning to the reality. In this sense, * dsrayaparavrtti ’ means 
airayasya bijasya tathatayam amalasraye pardvrttih \ And as the result of the ‘ paravrtti * 
into ‘ tathata ’, ‘ tathata ’ alone manifests itself fully without obscuration, that is to say, 
4 tathatdyah, parivrttih, ’ takes place. 

73) Bodhisattvabhumi, Wogihara’s edition, p. 368, 1. 6; p. 405, 11. 25—26; Yogacarabhu- 
mi, ed. by Y. Bhattacharya, Part 1, p. 27, 11. 1-2; Dharmadharmatdvibhaga, fragments, 
Appendix to the Mahayayasutralankara, ed. by S. Levi, p. 190, 11. 6 & 9, respectively. 

74) Mahaydnasamgraha, Tib. Sde-dge edition, Ri 36 b 2: gshan-gyur—pa ni, gah 
gshan-gyi dbah-gi ho-bo-nid de-nid-kyi gnen—po skyes-na, gah kun—nas hon-mohs-pahi 
chal dog cih, rnam-par byah-bahi char gyur-paho. ( gshan-gyur-pa — paravrtti). 
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to the specialized use of the term dsrayaparivrtti, the commentator of the 
Ratna. must be someone other than Asanga or Yasubandhu 75 >. 


V. 

the wonks on the tathagatagarbha theory contemporary 

WITH OR SUCCEEDING THE RATNAGOTRAVIBHAGA 

There are many other works on the garbha theory which are never ref- 
fered to in the Ratna. though regarded as of Indian origin and preserved 
in the Chinese and the Tibetan Tripitakas. Among them those to be re¬ 
ferred to here are (1) Dharmadhdtvavisesasdstra , (2) Buddhagotrasdstra , (3) 
Anuttarasrayasutra, (4) Lahkdvatarasutra and (5) Mahayanasraddhotpadasa- 
tra. Except (4), all these are known only through the Chinese sources, that 
casts various problems about their authorship, date, and even their origina¬ 
lity, and these problems are relating to the date and author of the Ratna. 
Especially, the first three are in close relation to the Ratna. in their con¬ 
tents, and hence discussions will be mainly devoted to them in this chapter. 

§ 1. — The Mahaydnadharmadhdtvavisesasdstra. 

As has been referred to above, this small &astra is attributed to Saramati 
in the Chinese Tripitaka. From its contents, this work seems quite con¬ 
sistent with the Ratna. The main point of doctrine in this work is the 
‘ bodhicitta’’ which is synonymous with ‘ cittaprakrti' 1 in the Ratna. and 
hence is nothing but the tathagatagarbha. The text describes this bodhicitta 
under 12 divisions, namely: 1) phala , 2) hetu, 3) svabhava, 4) paryaya, 
5) abheda, 6) avasthdprabheda, 7) asamklista, 8) nitya, 9) yoga , 10) anartha- 
kriyd , 11) arthakriyd , and 12) ekatva (or ekadhdtu ), and is mainly based 
upon two Sutras, the Aryasrlmdld and the Anunatvdpurnatvanirdesa 76) . 

75) The Chinese insertion of one verse from the Sutrdl. referred to above is accompanied 
by a prose commentary whose explanation is exactly the same as Vasubandhu’s comment¬ 
ary on this very verse. This fact cannot be a fully reliable proof for the present problem 
but suggests the point to some extent. There is another point which shows the close 
relationship between the Mahayanasutralankara and the Ratna. It is the use of the six 
categories ( sat-padartha ) beginning with svabhava. As for this, see Appendix III, The 
Description of the Ultimate Reality. 

76 ^ These terms are reconstructed from the Chinese translation which gives the 
following terms: 1) , 2) |^| , 3) ^ , 4) , 5) , 6) 

ft <tt), 7> m ife, 8)^ g, 9 )ik. io)fiF m ii)ft 

12) —* ft- 
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This division has a resemblance not only in its terminology but also 
in its contents to the 10 meanings of the gotra described in Chap. I of 
the Ratna. (pp. 26 ff.). In particular, 6) avasthdprabheda is fully identical 
with that in the Ratna. in its classification of living beings into ‘ sattva- 
dhatu ’, ‘ bodhisattva ’, and 4 tathagata ’ seeking for its authority in the 
Anunatvapurnatvanirdesa. Besides, under 1) phala, the text says phala 
means nirvanadhatu which is nothing but the dharmakdya characterized as 
dsrayaparivrtti , and explains it in the same way as the Ratna. did in its 
explanation on the ‘ suddhdvasthdyam avikarartha ([IX]-c). Under 2) 
hetu , it explains 4 causes, i. e. dharmadhimukti, prajna, samadhi and ka- 
runa , with a verse containing the same idea as v. 1, 34 of the Ratna. 
Under 3) svabhdva, prakrtyasamklistatva is said to be the own nature of 
bodhicitta. In 4) parydya , a synonym of bodhicitta in its phala state, is 
called subhatmasukhanityapdramitd and so authorized by a quotation 
from the Srimalasutra. The verse in 8) nitya , is identical with verses I, 
53 & 54 of the Ratna. in its contents, explaining that dharmadhatu is, like 
akdsadhdtu, of neither origination nor destruction ( anutpadanirodha). 
Under 9) yoga, the text has two verses, of which the first one is identical 
with v. 1, 42-c d of the Ratna., the second, with I, 155, a verse referring 
to the sunya and asunya of the gotra. And lastly, the contents of 12) 
ekatva are the same as those under ‘ asambheda' 1 (X) in the Ratna., saying 
that the bodhicitta is nothing but the dharmakdya, the tathagata, 
the dryasatya or the Nirvana, and emphasizing oneness of nirvana with 
buddhatva. 

The remaining parts not described above seem to be taken mostly from 
Chapters II & IY of the Ratna. Namely, a reference to the 2 sides of 
bodhicitta under 3) svabhdva, saying 4 sukladharmamayalaksana and vaima- 
lyaparisuddhilaksana reminds us of the characterization of dharmakdya 
with prakrtivisudhi and vaimalyavisuddhi (p. 80) or the distinction of 
prakrtisthagotra and samuddnitagotra in the Ratna.; a verse under 7) asam- 
klista resembles v. II, 3 in the Ratna.; similes used under 10) anarthakriya 
and II) arthakriya are the same as those in Chapters 1 (among 9 illustra¬ 
tions), II, and IY of the Ratna.; and the 10 characteristics of asambheda 
under 5) can be traced one by one in various passages in the Ratna. 

Thus examining the contents, we may say that the author of this text 
composed it on the basis of the Ratna., compressing and revising the form 
according to his own view. In this case, as this text, unlike the Sutralan- 
kara, seems to have been written from the same standpoint as the commen¬ 
tator of the Ratna., it is possible that the latter is identical A\ r ith the author 
of this text, and Saramati to whom this work is attributed may have been 
the author of the commentary of the Ratna. 
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^ 2. — The Buddhagotrasdstra. 

The Buddhagotrasdstra is another work which, like the Dharma- 
dhatvavisesasdstra, expounds the 10 meanings of the gotra described in the 
Ratna. but with the same terminology and with explanations much similar 
to those of the Dharmadhatvavisesasdstra. It is translated into Chi¬ 
nese by Paramartha, is attributed, according to the Chinese tradition, 
to Vasubandhu 77) and highly esteemed among Chinese Buddhists throu¬ 
ghout the centuries as a representative work on the garbha theory. This 
attribution is rather doubtful, but this work poses interesting problems 
for us because of its very close similarity to the Ratna. in most parts 
of the text. 

The whole text consists of 4 chapters, of which the last one treats 
the subject of the 10 meanings of the gotra under the title: Analysis of the 
characteristics (laksana) (of the Tathagatagarbha). Explanations under each 
4 laksana ’ are in most cases quite equivalent to those in the Ratna. even 
in their wording, but sometimes doctrines based upon the Yijnanavada are 
interwoven among passages, and sometimes those passages which are in 
other chapters or other parts of Chap. I in the Ratna. are inserted be¬ 
tween lines. 

The main differences between the two works as mentioned in the pre¬ 
vious paragraph are as follows: 1) 9 illustrations of the garbha taken from 
the Tathagatagarbhasutra along with the explanations of the 9 kinds of 
defilements and of the 3 svabhdvas of the gotra (Ratna. pp. 66—72) are 
inserted under (IX) avikara, 2) (Y) yoga includes explanations of 4 dharma- 
ratna ’ and ‘ sangharatna ’ which appeared in Chap. I of the Ratna., 3) 
descriptions regarding Buddhology of the trikdya- theory which is taught 
in two places in the Ratna., viz. in Chap. II (under (YI) vrtti ) and in Chap. I 
(among explanations on the 3 svabhdvas of the gotra, p. 72), are inserted 
under (IX) avikara', 4) explanations of (VII) nitya and (YIII) acintya in 
Chap. II of the Ratna. are inserted under (IX) avikara as characteristics 
of the dharmakdya; 5) descriptions of the 4 sunya and asunya ’ of the garbha 
along with the 4 kinds of sattvas, satkdyadrstipatita, etc. are inserted in (X) 
asambheda. 

Besides those insertions in the passages on the 10 laksanas of the 
garbha , important changes of arrangement in this work are 6) shift of the 
‘ desanaprayojana ’ which is at the end of Chap. I in the Ratna. to the 
beginning of the work forming the niddnaparivarta ’ (Chap. I), and 7) 

77) Taisho, No. 1610, ‘ ‘f$j by ^ \ tr. by ‘ ^ jj$f\ 
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shift of the explanation of the 3 meanings of the term tathdgatagarbha to 
Chapter III with detailed explanation. These two points show that the 
purpose of this text is to describe the buddhagotra only from its gotra aspect 
but not from 4 aspects as in the Ratna. This relates to the fact that the 
text is lacking those passages on the 4 aspects of gotra (Ratna. pp. 21-23) 
and Chaps. III-V of the Ratna. 

Throughout these passages, the text is written in prose except for a 
few verses which are quotations. An interesting fact is that among these 
quoted verses, we have 3 which are identical with vv. I, 51, 154 & 155 of 
the Ratna. and one identical with v. IX, 23 of the Sutrdlankara which is 
preserved in the parallel passage in the Chinese version of the Ratna. 
For these, except for the first one, the name of the source is not mentioned, 
and the first one is said to be taken from the Sandhinirmocanasutra , though 
the verse is not found in any edition of that Sutra. Why such a statement 
is made is not clear 78 \ but there is no doubt about their being taken from 
the Ratna. along with its prose commentary. Another point of interest 
is the use of the Anuttardsrayasutra in the Buddhagotrasastra , as an autho¬ 
rity, which is never quoted in the Ratna. It also indicates that this work 
was composed after the Ratna. 

Thus examining, we are led to imagine that, as far as the garbha theory 
is concerned, this work was composed by borrowing many sentences from 
the Ratna. but arranging them more systematically by adding the author’s 
own opinion. This author’s opinion appears in descriptions of the ‘ 5 
dosas ’ and the 4 5 gunas ’ in relation to the purpose of the teaching; of 
the 5 meanings of the garbha taken from the Srimaldsutra ; of the 3 natures 
of the garbha taught in (I) svabhdva ; of the attainment of the Buddhahood 
by the icchantikas (in [IY] karman ); of the dsrayaparivrtti , dharmakaya , 
and nirvana (in [Y] yoga); of the 6 meanings of avikdra; of the 4 5 laksa- 
nas and 5 gunas ’ of dharmakaya as one of trikdya (in [IX] avikdra ), etc. 
These passages show the more developed doctrines, some of which are 
based upon the Yijnanavada. Furthermore, in passages other than those 
referred to above, the text expresses the doctrines of the Vijnanavada such 
as 4 3-fold nihsvabhdva ’ 4 3-fold svabhdva ’ and 4 5-dharmas ’, for which 
the source is probably the Yogacdrabhumisdstra. 

Thus the Buddhagotrasastra is based upon two works, the Ratna. and 

78) The Ratna. has a similar character of being ‘ sandhi-nirmocana ’ in its position 
among the Mahayana Buddhism. (See Introduction, VI § 1 & 2). So it is not impossible 
to imagine that the Ratna. is also called ‘ Sandhinirmocana According to Prof. 
Tsukinowa’s information, one Tibetan version of the Ratna. has a subtitle: Sandhimo - 
cana Mahayana-uttara-iastra. (K. Tsukinowa, “ On the Uttaratantra ”, Japanese , 
Annals of the Nihon Bukkyogaku-kyokai , vol. 7, 1935). 
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the Yogdcdrabhumisdstra , being a work on the garbha theory and the 
Vijnanavada, respectively, and trying to combine both theories. This 
standpoint is somewhat similar to that of the Sutrdlahkdra and hence the 
author was probably a Vijnanavadin who had a tendency similar to that of 
Vasubandhu. As far as this point is concerned, the Chinese attribution of 
this text to Vasubandhu seems quite reasonable, but a doubt arises about 
its date because of its being later than the Ratna. which quotes the Sutralan- 
kdra. Furthermore we have to put the Anuttarasrayasutra between the 
Ratna. and the Buddhagotrasastra. To solve this problem, we should 
next examine the Anuttarasrayasutra 7y) . 


§ 3. — The Anuttarasrayasutra. 

At a glance, one may notice in this Sutra, a similarity of its chapter 
divisions to those of the Ratna. Leaving aside the first and the last 
two chapters which form its introduction and conclusion, respectively 8 °), 
the central part of this Sutra consists of 4 chapters whose titles are II. 
Tathdgatadhdtu-parivarta, III. Tathagatabodhi-p., IV. Tathdgataguna-p. 
and V. Tathdgatakriya-p ., respectively 81) . These are quite identical with 
the 4 aspects of gotra described in the Ratna. The term anuttarasraya 82) 
seems to mean the Tathdgata that possesses these 4 aspects. Furthermore, 
at the end of each chapter, the Sutra emphasizes the inconceivability of 
these 4 subjects, but their description can be traced word by word in the 


79> For these problems on the Buddhagotrasastra discussed above, see M. Hattori, 
“ Busshoron no Ichi-kosatsu *’ (Japanese), Bukkyoshigaku, vol. IV, p. 160 ff. 1955. 

80) The original of Chap. I. is the Adbhutasutra whose versions are available in 
Tibetan and Chinese as well (Tib. Tohoku. No. 319; Taisho, Nos. 688, 689), and whose 
main subject is the admiration of merits of the Stupa worship as the highest observance of 
Buddhists, while Chap. VII is a kind of eulogy on the Buddha ( buddhastotra ) and Chap. 
VIII Parlndana-parivarta is an enlargement of the conclusion of the Adbhutasutra in 
accordance with enlargement of the central part. The connection of the tathagatagarbha 
theory with the Stupa worship and the eulogy on the Buddha is not a merely mechanical 
and accidental connection at all, but it shows the existence of an essential interrelation 
among them. Namely, the Stupa worship and the eulogy on the Buddha had originally 
taken place among a group of Buddhist from which the Mahayanist community came into 
existence, and the core of the tathagatagarbha theory lies in its ekayana theory, i.e. the 

pure ’ faith in the Buddha as often referred to in the Ratna. 

81) In Chinese, pp , OO » ^0 ^ PP , & 


* 


n 


PP , respectively. 


8a ) This term is restored from the Chinese ‘ ’• 
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Ratna. in its prose commentary on v. I, 23 & 24 83) . This fact does not 
show that the Ratna. imitated the structure of this Sutra or borrowed such 
an idea from this Sutra, but quite to the contrary, it seems to show that this 
Sutra was composed after the Ratna. as a kind of sutralization of the latter. 
This hypothesis will be proven upon examining the contents of the Sutra. 

This Sutra uses a categorization with respect to the characteristics of 
gotra or dhatu , similar to that in the Ratna., but under the chapter on 
‘ bodhi \ Its ten divisions are (1) svabhdva, (2) hetu, (3) paripantha, (4) 
phala, (5) karman , (6) yoga, (7) vrtti, (8) nitya, (9) avenika and (10) acintya. 
This is actually a mixture of the 10 meanings of 4 gotra ’ and the 8 meanings 
of 4 bodhi ’ in the Ratna. Namely, (2)-{4) are identical with (II) hetu 
and (HI) phala among the 10 meanings of 4 gotra ’ in the Ratna., of which 
(3) paripantha is included under (III) phala in case of the Ratna., while 
the last six (nos. 5-10), except for (9) avenika, are identical with the last 
five subjects among the 8 meanings of 4 bodhi ’ in the Ratna. Although (9) 
avenika has no equivalent passage in the Ratna., its idea is taught here 
and there. However, in the explanation of (1) svabhdva, whose idea is 
fundamentally identical with (I) svabhdva of 4 bodhi ’ in the Ratna, the 
Sutra refers to 4 dsrayaparivritti ’ with its 4 characteristics which are not 
in the Ratna. but utilized in the Buddhagotra 84 ). On the other hand, 
the six subjects starting with (V) yoga among the 10 meanings of 4 gotra ’ 
in the Ratna., are included in the chapter on tathagatadhatu in this Sutra 
but with a slight difference in arrangement and wording. As to Chap. IV. 
Tathdgataguna—parivarta, the Sutra mentions the 180 avenikadharmas in¬ 
cluding the 80 anuvyanjanas which are not in the Ratna., but names for 
the 32 mahdpurusalaksanas are identical with those mentioned in the Ratna. 
It is only the chapter on Tathdgatakriyd that differs entirely from the Ratna. 
in its contents. 

Besides these similarities with the Ratna., a stronger factor which 
shows that this Sutra is an imitation of the Ratna. is that this Sutra refers 
to certain passages which are quotations from other Sutras in the Ratna. 
as if they were its own sentences. For instance: 

(Chap. II) 

1. A passage on the meaning of gotra being sadayatanavisesa ta¬ 
ken from the Sadayatanasutra (Taisho 16 p. 469 b, RGY, p. 55, 16—17); 

2. a passage on anutpdddnirodhatd of the Tathagata taken from the 
Jndndlokdlankdrasutra (p. 469 c, RGY. p. 12, 6-10); 

83 ^ Ratna. 21.17-18, 22.5, 22.8-9, 24.9-25.3, = Anuttarasraya Taisho 16, 470c, 
473 c, 475 c, 476 6-c, respectively. 

84) M . t , Taisho, 16, p. 470 c; ^ ft pjjjj , Taisho, 31, p. 801 b, 
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3. a passage on dharmakaya endowed with the Buddha’s properties 
which are avinirbhaga, amuktajna, acintya, etc. taken from the Srimalasu- 

tra ( p . 469 b , RGV. p. 12, 10-14); 

4. a simile of the Yaidurya stone taken from the Sagaramatipari- 
prcchd (p. 469 6, RGY. p. 49, 5-9); 

5. a passage on cittaprakrti and dgantukaklesa taken from the same 
Sutra (p. 4696-c; RGV. pp. 49, 9-50,7); 

6. a passage on the 3 states of dhdtu (avasthaprabheda ) taken from 
the Anunatvapurnatvanirdesa (p. 469 c; RGY. pp. 40, 16-41,5); 

7. a passage on the penetration of tathagatajnana into the living 
beings taken from the Tathagatopattisambhavanirdesa of the Avatamsaka 
(p. 470 a; RGY. p. 24, 2-6, 1-2); 

8. a description of the Buddha, his teaching and disciples, being 
an authority for the Triple Jewel taken from the Dhdranisvararajasutra 
(p. 470 a; RGY. p. 3, 18); 

9. a parable of a householder with respect to the Bodhisattva’s 
compassion taken from the Sugar amatipariprcchd (p. 470 a—6; RGY. 
pp. 47, 7-48, 13); 

10. a passage on dhdtu being dsraya of all dharmas , real and unreal, 
taken from the Srimdldsutra (p. 470 6; RGY. p. 73,2-5); 

11. a passage on the inconceivability of dhdtu taken from the same 
Sutra (p. 470 c; RGV. p. 22,1-4); 

(Chap. Ill) 

12. a passage on tathagatagarbha covered with millions of defile¬ 
ments taken from the Srimdldsutra (p. 470 c; RGV. p. 79, 10); 

13. a passage on the Icchantikas taken from the Anunatvapurnatva- 
nirdesa (p. 471 a; RGV. p. 28,3-4); 

14. a passage on those who are proud of their conception of sunyatd 
taken from the Kdsyapaparivarta (p. 471 6; RGY. p. 28, 11-12); 

15. a passage on the 4 gunapdramitds (subha, atma , sukha, nitya) 
taken from the Srimdldsutra (p. 471 c, 472 a; RGV. pp. 30,19-31,16); 

16. a passage on the 3 epithets of the Tathagata, viz. dharmadha- 
tuparama , akasadhdtuparyavasana, and apardntakotinistha taken from the 
Dasabhumikasutra (p. 472 a; RGY. p. 32,8-9); 

(Chap. Y) 

17. a passage on the inconceivability of tathagatakriya taken from 
the Dharanlsvararajasutra (p. 476 6; RGV. pp. 26,16-27,3). 

Thus, the Anuttardsrayasutra is clearly a composition based upon the 
Ratna. reshaping its contents into the frame of sutra style and keeping 
tts stress on the bodhi aspect, which is the highest basis (anuttardsraya). 

r 5i i 
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But what was the intention of the author in composing this * Sutra ’ ? This 
Sutra is quoted only in the Buddhagotra, and both are translated into 
Chinese by Paramartha 85 >. A key to solve this question as well as the 
question of the author of the Buddhagotra seems to lie in the hands of Para¬ 
martha. If we may surmise so, it was probably some one in the circle to 
which Paramartha had belonged or rather Paramartha himself who compo¬ 
sed these Sutra and Sastra as authorities for the propagation of his unique 
doctrine, a combination of the garbha theory and the Vijiianavada. This 
supposition will be supported by the fact that among Chinese translations 
of the Mahdydnasamgrahabhdsya of Yasubandhu, the garbha theory is 
inserted only in Paramartha’s translation 86 >. Attribution of the Buddha¬ 
gotra to Yasubandhu will be a subsidiary proof of the fact that the Ratna. 
was not written by Asanga or Yasubandhu; the latter was a great and 
respected scholar of the Yijiianavada, and hence it was not desirable for 
the Vijnanavadins to use the Ratna. as an authority. 

Of course, the combination of both theories was already traced in the 
Siitralahkdra to some extent, but it was not intentional nor as clear, and 
the Ratna. seems to have tried to purify its standpoint on the garbha 
theory, while the orthodox Vijnanavadins like Yasubandhu have gradually 
deepened their theory on the side of pure Yijiianavada. It was after Ya¬ 
subandhu that the combination again took place, but intentionally. As 


85) Quotations of the Anuttarairaya in the Buddhagotrasastra are as follows: 

1) p. 801 c(#n ® Jt ft M 4* Hi- •.) = AAS, p. 469 b = RGV, p. 12,6 

(a part of a quotation from the Jndnalokalankarasutra)‘, 

2) p. 806 b ($£ _L ft IS bSS-..) = AAS, p. 469 c = RGV, pp. 40, 
16-41.5 (a quotation from the Anunatvapurnatvanirdesa); 

3) p. 806 6 rtn M -h ft M IS-.-) = AAS, p. 469 c = RGV, p. 41, 
13-15 (a commentary passage); 

4) p. 812 (#n ® _t ft |5 19 :...) - AAS, p. 469 b = RGV, p. 55, 
16-17 (a quotation from the Saddyatanasu.tra). 

Paramartha’s translation of the Mahayanasamgraha-bhasya of Vasuhandhu ( Tai- 
sho. No. 1595) also quotes the AAS (Vol. 31, pp. 259 c-260 a — AAS, p. 469 b-c 
= RGV, pp. 49, 11-50, 7, a quotation from the Sdgaramati-pariprcchd). But the quota¬ 
tion is found neither in the Tibetan version nor in Hsiian-chuang’s translation of the 
same text. More interesting is the fact that the quotation is much more similar to the 
Ratna. than to the Anuttarasraya , which has, in turn, some insertion between lines. 

86) For example, while interpreting a verse from the Mahdydna-abhidharmasulra 
( Anadikdliko dhatuh ) which is quoted also in the Ratna., Paramartha’s translation 
gives two meanings for ‘ dhdtu ’. One is ‘ dlayavijndna 1 and the other is 4 gotra', i.e. 
tathdgatagarbha (Taisho , 31, p. 156 c). The latter interpretation is identical with the 
Ratna. (77.13-73.8). 
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other examples of this combination we have two works, the Lahkavatd- 
rasutra and the Mahayanasraddhotpadasastra. 


^ 4. - The Lankdvatdra and the Mahayanasraddhotpada-sastra. 

The unique point of these two works with respect to the garbha theory 
is their identification of the tathdgatagarbha with the alayavijndna — an 
identification which has never been seen in previous works, even in those 
of Vasubandhu. That is why the Lankdvatdra is regarded by modern 
scholars as a work produced after Vasubandhu. The Lankdvatdra is 
actually a collection of various theories among Mahayana Buddhism, 
among which the garbha theory, and the Vijnanavada are prominent, 
and these two are combined under the theory of cittamdtra taught in the 
Avatamsaka. Later Vijnanavadins regarded the Lankdvatdra as one of 
the authorities, but in China it was respected by the followers of the 
Avatamsaka school as well, because of its exposition of the cittamdtra and 
garbha theory. This is quite significant for determing the fate of the garbha 
theory, to which we will refer at the end of this introduction. 

This is another Sutra not known to the Ratna., and it was translated for 
the first time into Chinese in 433 a.d. 87 ). Therefore, the date of the Ratna. 
cannot be placed after that year and probably lies in the 4th cent. a.d. 

As for the Sraddhotpadasastra , its doctrine is purely of the garbha 
theory in spite of its use of the term alayavijndna , and it is in one sense 
the most systematic exposition of its kind. One point of similarity to 
the Ratna. is the expression of faith in the Buddha Amitayus towards the 
end of the treatise. Another point which seems to be under the influence 
of the Ratna. is its establishment of tathata as the ultimate principle that 
is the basis of both klista and aklista elements. It reminds us of the samald 
tathata and nirmald tathata of the Ratna. 

However, there is some doubt about its authorship. It is attributed 
to Asvaghosa, the famous poet contemporary with the King Kaniska. 
It is impossible that such an old poet is the author of this work containing 
such a new theory. Some scholars wanted to solve this contradiction by 
regarding the author as another Asvaghosa different from the famous poet, 
but some are trying to prove that this work is of Chinese origin in the 
absence of Sanskrit and Tibetan versions. This latter opinion is not 

87) According to old Chinese Catalogues on the Tripfiaka, (prior to this translation) 

there was said to have been another translation done by Dharmaksema (jig pHt) 
between 412-433 a.d. but now missing. As far as the present problem is concerned, 
there is no difference even if we accept this tradition. 
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untenable since, being translated by Paramartha, this work is in the same 
position as the Buddhagotra. There is no work which refers to this trea¬ 
tise in Indian literature. But one difficulty in accepting this opinion is 
how to explain the existence of two versions of this treatise in China. The 
second translation was made by Siksananda who is said to have come from 
Khotan. The problem is still under consideration, but it is at least sure 
that this work shows the final development of the garbha theory 88 ). 

VI. 

THE POSITION OF THE RATNA. IN MAHAYANA BUDDHISM 


§ 1. — The Ratna. as a Criticism on the Prajnapdramitd. 

At the end of Chapter I., the Ratna. expresses its purpose of discourse, 
saying that the text was exposed in order to establish the existence ( astitva ) 
of buddhadhatu so that one could avoid the faults created by the theory 
of 4 sunyam sarvam ’ described in the 4 previous ’ Sutras (I, 158-9). 

It is clear that the Sutras which expose the theory of 4 sunyam sar¬ 
vam ’ with similes of megha, svapna , etc. signify the Prajnapdramitd and 
the like, and that, in contrast with the Prajnapdramitd taken as the 
4 purva ’ exposition, this Ratna. calls itself the ‘ uttara—tantra ’, the later 
exposition. Namely, the subtitle: Uttaratantra denotes the position of the 
Ratna. in the history of Mahayana Buddhism in the sense “ one that co¬ 
mes after the Prajnaparamita, criticizing the latter.” 

On what point does then the Ratna. criticize the Prajnapdramitd ? 
As a matter of terminology, the Ratna. emphasizes 4 asti ’ in contrast 
with the 4 sunya ’ of the Prajnapdramitd. But this 4 asti-vdda ’ does not 
mean the negation of 4 sunya-vada'. Rather, the Ratna. regards itself 
as the real successor to the 4 sunya-vada ’ of the Prajnapdramitd declaring 
that the real meaning of 4 sunyata ’ is to know the 4 astitva ’ of the Germ 
having within itself both the ‘‘sunya'' of defilements and the 4 asunya’’ of 


88) There is another Sutra which exposes the garbha theory and bears a resemblance 
to the Ratna. in its contents. Its name, according to the Tibetan version, is Arya- 
candrottaraddrikd-vydkarana (Tohoku no. 191) and it was translated into Chinese in 591 
A.D. ( Taisho , 14, no. 480) Its composition seems to be later in date than the Ratna. and 
there were probably a great deal of influences from the Ratna. See N. Takata, On the 
Aryacandrottaraddrikdvydkarana-ndma-mahdydna-sutra (Japanese). Journal of Indian 
and Buddhist Studies (Indogaku Bukkyogaku Kenkyu) Yol. V, No. 1, 1957 (pp. 83-86). 
As I received this information only recently, detailed examination of this Sutra could not 
be pursued up to now. 
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the Buddha’s Qualities. (I, 154—5). We may take this statement as an 
explanation of ‘ sunyam sarvam ’, defining 4 sarvam ’ as 4 sarvaklesa ’ from 
which all phenomena arise and which excludes the Germ inseparably asso¬ 
ciated with the Buddha’s Qualities, that is to say, identical with the Ab¬ 
solute; and hence the word 4 sunya ’ implies 4 asunya ’ of this Germ. 
As the Prajhapdramita was lacking in a clear explanation of such a kind, 
the Ratna. assumes for that reason many faults among the followers of the 
Prajndparamitd, and, therefore, the aim of the Ratna. is to remove such 
faults in order to make known the real meaning of 4 sunya-vada ’. 

Thus the criticism is directed not to the doctrine of the Prajndparamitd 
itself, but to its short or unclear explanation. This point becomes clear 
after examining the 5 faults described in the Ratna., especially the last 
three of them. Namely, the 3rd fault: 4 abhutagraha ’ denotes the 4 Atma- 
vada ’ of Heretics or the 4 sarvdstivada ’ of the Abhidharma and is said 
to be removed by 4 prajna ’. This is exactly what is aimed at by the 
Prajndparamitd. However, when this 4 prajna ’ is stated to be the intui¬ 
tion of 4 sunyam sarvam ’, many people are likely to misunderstand the 
meaning of 4 sunya on the one hand, some regard 4 sunya ’ as something 
substantial, on the other hand, some become the 4 ndstika ’ and never 
believe in the existence of the dharmakdya but rather abuse such a reality. 
The text calls both kind of people those of 4 sunyataviksiptacitta ’ (P. 75). 
The former have a kind of 4 abhutagraha the latter have the fault 
of 4 bhutadharmapavada ’, which forms the 4th of the 5 faults. As the 
remedy against this fault, the commentary mentions 4 j jiidna \ Here 
4 jiidna ’ has the character of criticizing 4 prajna ’ in the sense of affirming 
the existence of the reality undone by 4 prajnd\ But the text seems to 
regard this 4 jiidna ’ as one side of i prajnd , , as a natural outflow of 4 praj- 
iid ’. In other words, 4 prajna ’ has two functions, to negate the 4 abhuta- 
grdha ’, and to establish the 4 bhutadharma ’, as represented by 4 prajna ’ 
and 4 jiidna ’, respectively. 

These two sides of 4 prajna ’ are shown in another passage by the terms 
avikalpajnana and tatprsthalabdha (Jiidna), and characterized as lokottara 
and laukika, respectively. Here the term 4 laukika ’ signifies the func¬ 
tion of jiidna to make known the reality to the 4 worldly ’ beings. This 
is nothing but a function of providing benefits for others, i. e. for the world, 
and hence is based upon the Compassion, karuna or maitrl. Unless this 
function of jiidna operates, man will have the fault of 4 dtmasneha ’. This 
seems to be the reason for maintaining 4 dtmasneha ’ as the last of the 5 
faults and 4 maitrl ’ as the remedy for it. 

Thus the Ratna. emphasizes karuna along with prajiid as associating 
inseparably with each other for the acquisition of the Buddhahood. This 
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point is also mentioned in the explanation of the process from cause to 
effect with respect to the Germ. (pp. 27-35) Namely, the text mentions 
four kinds of practice, viz. adhimukti, prajndpdramita, samadhi, and ma- 
hakaruna , as the cause for attaining the dharmakaya. Of them, prajna- 
pdramita and mahakaruna are relevant to the present discussion. The 
practice of prajndpdramita is said to he the remedy for all kinds of substan¬ 
tial views, the dtmavdda of heretics and the like, while the practice of maha- 
karuna is said to be the remedy for any selfishness whose typical form is 
found in the Pratyekabuddha. Also, it is said that the result of the former 
practice is the establishment of the dharmakaya to be the ‘ atmaparamita ’ 
extending as far as the limit of space ( akasadhatu-paryavasana ), while that 
of the latter is the establishment of the dharmakaya to be the ‘ nityapd- 
ramita ’ continuing as far as the limit of time ( apardntakotinistha ). And 
the Bodhisattva is said to be the only one who practises both prajna- 
paramitd and mahakaruna and who, owing to the practice of prajha , never 
afflicts the world, but, owing to the practice of karuna, never remains in 
the Nirvana ( apratisthitanirvdna ). Here we see the stress lies more on the 
karuna than on the prajnd and this standpoint relates to the ekayana 
theory whose origin is in the Saddharmapundarlka , which declares the eter¬ 
nity of the Buddha 89 >. 

Another important point to be noted here is the positive expression 
of the dharmakaya to be the subha-atma-sukha-nityagunapdramitd. These 
four terms, viz. nitya, sukha, atman and subha are usually regarded as 
wrong notions with respect to the phenomena, and most scriptures, inclu¬ 
ding the Prajndpdramita, teach the notions of anitya , duhkha, anatman and 
asubha as the correct view ( aviparyasa ) wdth respect to the dharmas, i. e. 
the phenomena. In contrast, in this Ratna. or in the garbha theory in 
general, these prohibited terms are used as attributes of the dharmakaya 
but in the reverse order. This is a kind of revolution in Buddhist thought, 
but it is, as has been examined above, another expression of the same idea 
of ‘ dhatvastitva ’ being explained through the characters of the gotra as 
4 sunya ’ and 4 asunya ’. Special attention is to be paid to the point that 
the atmaparamita is said to be the result of the practice of 4 prajnapdra- 
mitd. In the Prajndpdramita, the function of prajnd (or prajndpdramita) 
is to establish the correct notions of anitya, etc., while here the same term 
is used for the function of establishing the dharmakaya expressed in the 
positive way. It seems to show that the Ratna. understands the prajha- 

89) e.g. Saddh. P. XV-1: Acintya kalpasahasrakotyo yasam pramanam na kadaci 
vidyate / prapta maya esa tadagrabodhir dharmamca desemy ahu nityakalam // (Bibl. Buddh. 
ed. p. 323). 
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paramitd in its two aspects, negation of the wrong view and manifestation 
of the reality, in other words, prajndpdramita as consisting of prajna 
and jndna or of prajfid and karund. In clarifying such a structure of 
prajndpdramita, the Ratna. deserves to be called the successor to the 
Prajndpdramita . What is criticized is ‘ prajna, not accompanied by ka¬ 
rund \ or 4 prajna which does not work out in the world as jndna \ 90 >. 


§ 2. - The Ratna. and the Vijndnavada. 

There is another system in Mahayana Buddhism that criticizes the 
Prajndpdramita in a manner similar to the way done by the Ratna. This 
is the Yijnanavada whose authority is sought for in the Sandhinirmocana- 
sutra. The Sutra says 91 >: By the first Turning of the Wheel of Doctrine, 
there was taught the doctrine of the aryasatya and on its basis the astivada 
of the Abhidharma has been developed. This astivada was negated by the 
Prajndpdramita and there has been established the sunyavada of the Maha- 

90 * Both terms, prajna and jndna are of a great significance in Buddhism since its 
beginning. Literally and originally, the former has a somewhat functional character, while 
the latter signifies what is attained by the former. Concretely speaking, prajna is the 
intellect or intuition by means of which the Buddha attained the bodhi , while jndna is the 
knowledge which forms the contents of bodhi. However, such an analysis was made for the 
first time by Pali Abhidhamma Buddhism, and in primitive Buddhism there seems to have 
been no strict distinction in the use of these terms. This distinction is of fundamental 
character throughout the history of Buddhism, but there was a variant in each school in 
the usage of both terms. Diagramatically speaking, the Sarvastivada laid stress on jndna 
in which the function of prajna is implied, while the Prajndpdramita emphasized prajfid as 
the highest * practice ’, but this prajna included both aspects of jndna and prajfid. In con¬ 
trast with the logical approach of Abhidharma Buddhism, that of Mahayana Buddhism 
may be characterized as ‘ practical ’. This prajfid of the Prajndpdramita and consequently 
of Nagarjuna was again analyzed by the Yijnanavada, as mentioned above, which, in turn, 
sought for its basic term in jndna as the Sarvastivada did. But a revolutionary point of 
Mahayana Buddhism in comparison with Abhidharma Buddhism is in the emphasis laid 
on ‘ pardrthasampatti , , and hence on karund; and the Yijnanavada, in spite of its simila¬ 
rity to the Sarvastivada in its analytical method, is a successor of the Prajndpdramita in its 
introduction of the idea of pardrthasampatti into jndna, which changed the character of 
jndna to its ground. A critical approach to this subject will be one of the big themes 
in future studies of Buddhist thought. Cf. G. Sasaki, “ Prajfid and Jndna ”, ( Japanese ) 
Journal of Indian & Buddhist Studies, Vol. II, No. 2. Tokyo, pp. 437-439. 

91) Sandhinirmocanasutra tr. by Hsiian-Chuang ( Taisho, No. 676) Chap. V. Nihs- 
vubnavalaksanaparivarta, Taisho, 16, pp. 693 c-697 c. This statement is placed towards 
the end of the chapter. Tib. ed. by E. Lamotte (1935), p. 85 f. (Chapitre VII, 30-31). 
‘ Sandhinirmocana ’ on account of ‘ nihsvabhdva ’ is the main topic of this chapter, 
which opens with a question by Paramarthasamudayagata Bodhisattva (Tib. Don dam 
yan-dag-bphags) on this point. (Lamotte, op. cit ., p. 65 f.). 
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yana. The amalgamation of both asti— and sunya-vada is now done by the 
Sandhinirmocana, and it is the last and the highest Turning of the Wheel 
of Doctrine. As the justification for this statement, the Sutra continues: 
The ultimate doctrine of the Mahayana is no doubt taught in the Prajha- 
paramita , but its way of exposition is 4 with an esoteric meaning, or 4 with 
a hidden intention ’ 92 \ For example the Prajndpdramitd teaches the 
nihsvabhdvatd in regard to the sarvadharma , but what is meant by this 
nihsvabhdvatd is not so clear. The purpose of the Sandhinirmocana is to 
explain this meaning of nihsvabhdva 4 in a clear manner that is to 
say, to analyze and clarify the significance of the sunya-vada. Just be¬ 
cause of this standpoint, the Sutra is called 4 sandhi-nirmocana \ i. e. the 
Disclosure of the Knot or Secret Doctrine. Along this line, the Sutra 
establishes the doctrine of the 3 meanings with respect to the nihsvabhdvatd 
as the basis of the trisvabhava theory 93 h 

This standpoint is precisely held in common with the Ratna. in its 
criticism of the Prajndpdramitd. Indeed, the Ratna. is in one sense a 
sandhinirmocana on account of prajna 94 > and the Sandhinirmocana mav 
be termed the uttaratantra as the ultimate exposition of the sunyavdda 
described from the two sides, of sunya and asunya. 

Such a community of historical background brought the garbha theory 
and the Vijnanavada to assume a similar appearance of 4 astivada ’ and to 
have common doctrines to a great extent, and lastly resulted in the amal¬ 
gamation of both theories. Avikalpajfidna and tatprsthalabdha ( jnana ), 
or dsrayaparivrtti and the six categories beginning with svabhdva for 
describing the ultimate reality, are, as has been referred to above, terms 
borrowed by the Ratna. from the Vijnanavada. The quotation of a verse 
from the Mahayana-abhidharmasutra (anadikaliko dhatuh —) also shows 
the influence of the Vijnanavada on the Ratna., at least on the commentary. 
Also, we have already observed in the Sutrdlahkara the co-existence of 
the garbha theory and the doctrine of trisvabhava and alayavijndna. 

In spite of such interrelations of both theories, the unique stand¬ 
point of the Ratna. may be observed in the fact that there is no quotation 
from the Sandhinirmocana, nor any use of terms like trisvabhava or dla- 
yavijiidna: hence, the Ratna. cannot be regarded as a work of the Vi- 
jnanavada. Furthermore the Ratna. has many authorities for its doctrine 
that are, in turn, not acquainted with the Vijnanavada at all. These 
facts seem to tell us that the garbha theory, although it criticizes the Prajna- 

92) Cf. Edgerton BHS Die. s. v. samdhdya, & samdha , samdhi. 

93) Lamotte, op. cit., Chap. VII, 3 (p. 67). He refers to the source of this trisva- 
bhava in the Prajndpdramitd {op. cit.. Preface, pp. 14—16). 

* 4) See Note on Introduction, V, 3. 
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pdramitd , is a completely different system from the Vijnanavada by 
origin, and, in its possession of many Sutras, somewhat precedes the 
Vijnanavada. 

The starting point of the garbha theory lies in the doctrine of * citta¬ 
prakrti and agantukaklesa ’ and the stress is laid on the purification of the 
mind which is regarded as the attainment of the Enlightenment. This 
cittaprakrti is unconditionally identified with bodhi or dharmakaya and 
is called ‘ dhdtu ’ or ‘ gotra ’. From such a theory of cittaprakrti , we may 
expect the development of the cittamatra theory as exposed in the Avatam- 
saka or the Lahkavatdra. In fact, we find a germ of such a theory in the 
Ratna . in the passage where the origination of the 3 impurities ( samklesa ) 
of klesa, karman and janman from cittaprakrti by the force of ‘ ayoniso- 
ma^s^dra' is set forth. Nevertheless, the Ratna. never uses the expression 
of cittamatra. The passage referred to above is used for explaining how the 
cittaprakrti is real and how the agantukaklesa is unreal, but there is no 
explanation of the reason why such unreal klesas are originated from the 
cittaprakrti. In other words, the emphasis lies on the identification of gotra 
or garbha with the dharmakaya and any difference of the garbha or the 
sattvadhdtu from the dharmakaya is rather neglected. This is a weak point 
of the garbha theory. 

On the other hand, what is done by the Vijnanavada is the investiga¬ 
tion of this very point of difference between sattvadhdtu and the Buddha. 
When the Sandhinirmocana established the theory of trisvabhdva as the 
result of the analysis of nihsvabhdvatd taught in the Prajhdparamitd , its ana¬ 
lytical method found the origin of the nature of sattvadhdtu covered with 
klesas in vijhdna as the function of distinguishing object from subject. 
The term cittamatra is replaced by and explained more concretely as 4 vij- 
naptimdtra ’, and 4 citta ’, not as pure cittaprakrti , but as something that 
manifests klesa , or as the basis ( dsraya ) of phenomena, is named 4 alayavi- 
jndna ’. In its methodology, the Vijnanavada was really a successor 
of the Abhidharma Buddhism, but it was the Abhidharma based upon the 
sunyavada of the Prajhdparamitd , and hence deserves to be called 4 mahd- 
ydnabhidharma ’, as shown in the title of one scripture. 

Thus the standpoint of the Vijnanavada is the analysis of phenomena 
from the viewpoint of the sattvadhdtu and thereby it stands in a clear contrast 
with the garbha theory which, in turn, exposes its doctrine always from 
the viewpoint of the dharmakaya or bodhi. Of course, even for the Vijha- 
navada, the ultimate purpose is the realization of bodhi, or manifestation 
of the real meaning of sunyatd. As regards bodhi, the Vijnanavada seeks 
for the process towards its realization in the acquisition of i jhdna' > as a 
result of the conversion of alayavijhana, and with this 4 jhdna ’ acquired, 
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it is said, the ‘ vijnaptimdtratd"’ can be understood, otherwise it cannot. Thus 
this ‘ jndna ’ is characterized as ‘ laukika ’ 4 prsthalabdha owing to which 
function the basic prajhd, i. e. 4 avikalpajndna ’ can reahze itself in the 
world. This point is accepted in the Ratna. The only difference, but of an 
essential character, is that the gotra , being 4 anadikdliko dhdtuh ’ and the 
4 dsraya of sarvadharma \ is regarded as fully identical with bodhi or dhar- 
makdya , and 4 jhdndpti ’ is said to be the perfect manifestation (pari-vrtti) 
of such 4 dsraya ’, while in the Vijnanavada, alayavijndna, though being 
anadikdliko dhdtuh and being dsraya of sarvadharma , always remains as a 
principle of 4 samklistadharma ’ and is never regarded as identical with 
dharmakdya 95) , and 4 jhdndpti ’ is said to be the result of the revolution 
(pardvrtti) of dsraya, i. e. change of basis from alayavijndna to jndna. In 
other words, gotra involves two sides, namely * prakrtistha' and 4 samudd- 
nita and hence has the same structure as 4 avikalpajndna ’ and 4 tatpj"s- 
thalabdha \ while alayavijndna can never be identical with 4 avikalpajndna ’ 
and in 4 jhdndpti ’, it no longer remains. This is the reason why the Ratna., 
in spite of its acceptance of the Vijnanavada in its interpretation of 4 jhana ’ 
and others, never introduced the doctrine of alayavijndna, and why 
the Ratna. could remain thereby, in the field of the pure garbha theory. 

At the same time, failure to introduce the alayavijndna made the garbha 
theory weak in its explanation of the gotra as the substratum (adhdra) of 
Samsara or the phenomenal world. Because of this weak point, the gar~ 
bha theory in its later development could not but introduce the doctrine 
of alayavijndna, and there was an attempt at identification, of garbha with 
alayavijndna, as seen in the Lahkdvatdra and the Mahayanasraddhotpdda. 
Furthermore, such an innovation of the Vijnanavada resulted in the ab¬ 
sorption of the garbha theory into the Vijnanavada, preventing the former 
from establishing an independent school of its own. This absorption seems 
to have taken place not so long after the Ratna. in the period when the 
Vijnanavada had formed an independent school as the rival of the Madhy- 
amika. At its starting point, however, the garbha theory was no doubt 
of an independent character, different from the Vijnanavada, and the 
Ratna. was the first systematized and at the same time the last inde¬ 
pendent and pure exposition of the garbha theory. 

One thing to be added here is the similarity of the Ratna. (and the 
Vijnanavada, too) to the Upanisadic philosophy in the expression of 

95 * According to Paramartha, however, alayavijndna is said to have a mixed 

character of real and unreal ( is® This characterization seems to be 

his unique interpretation of that term, probably influenced by the tathagatagarbha 
theory. 
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the Absolute with positive terms 96 >. In its essence, it is clear, the Ab¬ 
solute taught in the Ratna., being the manifestation of sunyatd, is of a 
quite different character from the substantial Absolute of the Upanisad. 
Still it is not impossible to suppose that there was an influence from the 
Upanisadic thought for the astivdda of the Ratna. to establish its moni¬ 
stic doctrine. At the same time, many scholars have already remarked 
the influence of the Vijnanavada on the Vedantavada in its change of 
character from the realistic philosophy of the Brahmasutra to the idea¬ 
listic philosophy of the Advaita-vedanta which is established by Sankara 
through the philosophy of Gaudapada. To clarify the historical and 
social background of the garbha theory and the Vijnanavada, it seems quite 
necessary to investigate such mutual influences and interrelations between 
the Brahmanical thought and Mahayana Buddhism. This subject is, 
however, too wide to cover here, and I cannot but reserve its investiga¬ 
tion for my future studies 97) . 


§ 3. - Consideration on the Date and Authorship of the Ratna. 

As a result of investigations throughout the previous passage, it may 
not be useless here to have in conclusion a summarized consideration of the 
date and authorship of the Ratna. 

As for its date: 

1) The upper limit is the date of Nagarjuna and Aryadeva, i. e. the 
middle of the 3rd cent. a.d. It is common to the garbha theory and the 
Vijnanavada in general. 

2) The lower limit is 433 a.d. when the Lankdvatdra is translated 
into Chinese for the first time. 

3) Completion of the present form of the Ratna., i. e. the text con¬ 
sisting of the basic Karikas and a commentary on it in verse and prose, 
came probably after Asahga and Vasubandhu but not so far from their 
time, and hence at early 5th cent. a.d. 


96) A verse of the Ratna. quite similar to one of the Bhagavadgitd is pointed out 
by Prof. V. V. Gokhale (A Note on Ratnagotravibhaga I. 52 = Bhagavadgitd XIII , 32, 
Prof. S. Yamaguchi’s Commemoration Volume, Kyoto, 1955, pp. 90-91). 

97) Recently, a great work by Prof. T. R. V. Murti has appeared on this field of 
comparative study. ( The Central Philosophy of Buddhism, London, 1955) Especially, 
Chap. XIII of his work is devoted to the subject of the Absolute seen by three systems, 
viz. Madhyamika, Vijnanavada and Vedanta. As far as the historical approach is concer¬ 
ned, however, so far no work has been done systematically. 
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4) As for the Karika text, especially those verses called ‘ sloka ’ 
and kept in Chapter I. seem fairly old in both their style and contents; 
hence its date is no doubt earlier than Asahga’s. 

As for the author: 

1) The author of the commentary must be Saramati. This is cer¬ 
tain through comparison of the Ratna. with the Dharmadhatvavisesasastra 

2) Most probably the authorship of the original ‘ sloka ’ is to be 
attributed to Maitreya, taking the Tibetan tradition into consideration. 
In the case of the Sutralankdra , the garbha theory and the Vijnanavada are 
taught side by side, while the Abhisamaydlahkdra expresses no Vijnanavada. 
Thus it is not impossible that the same author of the above two works com¬ 
posed the original ‘ sloka ’ of the Ratna. But against the Tibetan tradition, 
the Ratna. seems to have been composed next to the Abhisamaydlahkdra 
but before the Sutralankdra. This is because the garbha theory precedes 
Maitreya, but the Vijnanavada is likely to have started with Maitreya. 

3) The Vijnanavada had probably been established in its pure form 
by Vasubandhu. He was no doubt acquainted with the garbha theory 
but devoted himself to the systematization of the Vijnanavada. There¬ 
fore, it is quite doubtful to attribute the Buddhagotrasastra to him. 

4) In the same way, Saramati was the systematizer of the garbha 
theory in its pure form. Because of this similar position, Saramati may 
have been almost contemporary with Vasubandhu. Amalgamation of 
both theories may consequently have taken place after Vasubandhu and 
Saramati, since the Lahkdvatdra was unknown to either of them. 

This seems to be the most reasonable assumption on the date and 
author of the Ratna. after the present investigation. For certainty of 
Maitreya’s authorship of the Ratna., however, pieces of evidence are 
still not enough, and we shall be required to engage in further and detailed 
examination of all the works attributed to Maitreya. 
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ANALYSIS OF THE GERM OF THE JEWELS « 

(A Treatise on the Ultimate Doctrine of the Great Vehicle) 2 ) 


Chapter I. 

THE MATRIX OF THE TATHAGATA 
(Salutation) 

I bow to the Saint Vajrasattva 3 >. 

I. INTRODUCTION - The 7 Vajrapadas 

§ 1. The Meaning of the 7 Vajrapadas. 

The Buddha, the Doctrine, and the Community 4 >, 

The Essence [of the Buddha] 5) , the Supreme Enlightenment 6) , 
The Virtuous Qualities [of the Buddha], 

And, last of all, the Act of the Buddha; — 

These are the 7 Adamantine Subjects, [which show] 

Briefly, the body of the whole text. //I // 

x ) Ratnagotravibhaga. The word ‘ vibhdga ’ is the correct Skt. form of Pali ‘ vibhanga ’ 
which means ‘ explanation ‘ commentary \ In BHS, however, the form ‘ vibhanga ’ 
is more often used as in cases of Madhyantavibhanga , Dharmadharmatd-vibhahga and 
so on. In these cases, ‘ vibhanga ’ is taken in the sense of ‘ distinction between two ’. 
But here, the meaning ‘ analysis ’ seems more suitable, because the word ‘ ratnagotra * 
indicates ‘ dhatu ’ or ‘ tathagatagarbha ’, and not ‘ ratna & gotra ’. Cf. gotram ratnatrayasya 
S. p. 21.6. 

2 ) Mahaydna-uttaratantra-sdstra. About the title, see my Introduction, Chap. I. 

3 ) T. offers salutation to “ the Buddhas and Bodhisattvas ”, C. om. the salutation, 
but has 18 verses instead before entering the main text. This salutation to Vajrasattva, 
who has an important role in the Tantric Buddhism, does not match with this text which 
has no connection with Tantrism in its doctrine, in spite of the use of the word ‘ tantra ’ 
in the title. Probably this is a salutation made by the copyist of the present Skt. text 
under the influence of later Tantric Buddhism. 

4 ) gana, T. tshogs, C. (= sangha ). 

5 ) dhatu, T. khams, C. ft. 

®) bodhi , T. byah-chub, C. iff . 
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The word * vajrapada ’ (adamantine subject) 7 > means the term ( pada ), 
i.e. the basis ( sthana ), which expresses the meaning of the Enlighte nm ent 
[adhigama) which is similar to a thunderbolt [or diamond] ( vajra ). Here, it 
being difficult to be penetrated 8 > by the knowledge consisting in studying 
and thinking, the meaning [of the Enlightenment] which is not capable 
of being explained but is to be realized by oneself 9 >, should be understood 
as ‘like a thunderbolt’. Those letters, which express that meaning by 
making manifest the way which is favourable for its acquisition, are called 
‘ pada \ just because they are the basis of that meaning. Thus, by 
both meanings, i.e. being hard to be penetrated and being the basis, the 
character of 4 vajrapada’, of the meaning as well as of the letters, is to 
be understood. 

Now, what is 4 artha ’ (the meaning) and what is 4 vyanjana 9 (the 
letter)? 4 Artha ’ is the sevenfold meaning of the Enlightenment, viz. 
1) the Buddha ( buddha ), 2) the Doctrine ( dharma ), 3) the Community 
(samgha), 4) the Essence of the Buddha ( dhdtu ) 10 >, 5) the Supreme Enlighten¬ 
ment ( bodhi ), 6) the Virtuous Qualities of the Buddha ( guna ), and 7) the 
Acts of the Buddha ( karman ) n) . These are called 4 artha ’ 12 >. The 
letters, by which this sevenfold meaning of the Enlightenment is indicated 
or is manifested, are called 4 vyanjana ’ 13) . And this teaching of 4 vajra~ 
pada ’ should be understood in detail according to the Sutras. 


7 ) T. rdo-rje gnas, C.^ 

8 ) prativedha, T. phigs-pa (to make a small hole, to penetrate). 

9 ) pratydtma-vedaniya , T. so-so-ran-bshin rig-par bya-ba , C. |A] -£}' =j^ . 

10 ) C. ik £ ( = sattva). 

u ) For these 7 subjects, T. & C. give the following terms: 1) sans-rgyas, ; 
2) chos, ; 3) dge-hdun, fft'; 4) khams, £fc); 5) byah-chub, = ^‘ Qj|); 

6) yon-tan, Sjj ; 7) phyin-las, 0 ^., 

12 ) C. adds here the following scriptural passage: “ uirjj 

paramartha satya) gjf , fpjj’ A* fb ^0 , M ^ AT ^ 

13 ) Instead of this sentence, C. puts the following one: 

^ » V 'rJ (phrase), trj na (word), (sound), ^b (expression), 

lb (description), (explanation), ^b /j> (indication), 

^ ^ ”• 

And it adds the following scriptural passage: “ 3^. •> jfc ( samvrtisatya) if, 

int m * % m z .*,£ y,mft. nr».m m 

These two passages are quoted from the Aksayamati—parivarta (C. 


.u. 


pp , Taisho, XIII, p. 197 b). 
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§ 2. Authorities on the 7 Subjects. 

1) 4 Buddha 44 Yerily, O Ananda, invisible is the Tathagata. He 
cannot be seen by eyes 

2) 4 Dharma 44 Yerily, O Ananda, unutterable is the Doctrine. It 
cannot be heard by ears ”. 

3) 4 Samgha 44 Verily, O Ananda, the Holy Community is of an 
immutable 14) character. It cannot be completely served, either by body 
or by mind ”. 

These are the [first] 3 vajrapadas , which are to be understood accord¬ 
ing to the Dfdhddhydsaya-parivarta 15) . 

4) 4 Dhdtu 44 Verily, O Sariputra, this meaning is a subject for the 
Tathagata [and only belongs to] the sphere of the Tathagata. This 
meaning, O Sariputra, can neither be known 16 > nor be seen, nor be ex¬ 
amined correctly throngh the knowledge of the Sravakas and the Pratye- 
kabuddhas. Needless to say, this applies to the case of ignorant and ordi¬ 
nary beings, except when they have faith 17) in the Tathagata. O Sa- 
riputra, the ultimate truth is really approachable only by faith [in the 
Tathagata], O Sariputra, the ultimate Truth is a synonym of the mass 
of living beings ( sattva-dhdtu ) 18 K The mass of living beings is, O &a- 
riputra, nothing but a synonym of the Matrix of the Tathagata ( tathd - 
gatagarbha ) 19) . The Matrix of the Tathagata is, Sariputra, nothing but 
a synonym of the Absolute Body ( dharmakdya ) 


14 ) asamskrta , T. hdus—ma—byas—pa, c. ^ Lit. 4 being not created by causes 

and conditions or ‘ not caused by samskdras (the active forces) i. e. * not belonging 
to this Phenomenal World ’. 

15 ) T. Lhag-pahi bsam-pa bstan-pahi lehu. Here, ‘ brtan-pa ’ is preferable to * bstaiv- 
pa \ Cf. Tohoku No. 224 which gives the Skt title; Sthir&dhyasaya-parivarta. This 
sutra is lacking in Chinese Tripifaka. 

lf ’) According to T., ‘ jndtum vd ’ should be supplied after ‘ svaprajnaya ’ (T. ses-pa ). 

17 ) sraddhd-gamana, T. dad-pas rtogs-pa. As for the importance of faith, see 
S. p. 74 1. 1 f. (v. I. 153). 

18 ) T. sems—can—gyi khams, C. , Here dhdtu means ‘ a group ’ (jdti or 

gotra) and sattvadhdtu is used as a collective noun for sattvas. At the same time, however, 
this word, being synonymous with tathdgatagarbha, maybe interpreted as “the Essence 
of the sattva, being the ‘ cause ’ of the Buddhahood ”, according to the special use of the 
word 4 dhdtu ’ in this text. 

19 ) T. de-bshin-gsegs-pahi snin-po , C. tW ^The meaning of tathdgatagarbha 
will be discussed under (VII) & (IX) - 4) (in Chap. I) (S. p. 26, 70 ff.). 
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Thus is the fourth 4 vajrapada ’ and is to be understood according 
to the Anunatvapurnatvanirdesa-parivarta 20 ). 

5) 4 Bodhi 44 O Lord, the Supreme Perfect Enlightenment ( anuttara 
sarnyaksarnbodhi) is a synonym of the Sphere of the Nirvana 21 ). The 
Sphere of the Nirvana is nothing but a synonym of the Absolute Body 
of the Tathagata ”. 

Thus is the fifth Vajrapada which is to be understood according to 
the Arya Srlmald-sutra 22) . 

6) 4 Guna 44 0 Sariputra, that which is called the Absolute Body, 
preached by the Tathagata, is of indivisible nature, of qualities insepa¬ 
rable from the Wisdom, that is to say, [indivisible from or endowed] with 
the properties of the Buddha which far surpass the particles of sands 
of the Ganga in number ” 23) . 


20 ) C. A* ifl" 'A* , Taisho, No. 668, XVI, 467 a. T. has no translation of 

this sutra. Hereafter, AAN will be used as the abbreviation. 

21 ) nirvdnadhatu , T. mya-nan-las-hdas-pahi dbyihs, C. 5® ^. T. dbyins 

(for dhdtu) means ‘ a heavenly region \ 4 bhagavan ’ in the Text is, to be corrected 
into 4 bhagavams ’. 

22 ) = Srimalddevisimhandda-sutra. T. Hphags-pa dpal-phren-gi mdo (Dpal-phren 


lha-mo sen-gehi sgrahi modo) C. 


1 ) 


mi 


There are two translations in C.: 




(Gunabhadra), Taisho, No. 353. and 2) iff ^1|", vol. 48 of X 

(Ratnakuta~su.tra), Taisho, No. 310. Hereafter the first one will be used as the reference 
under the abbreviation of SMS. This passage, SMS, Taisho, XII, 220 c. 

23 ) The whole quotation runs as follows: 

(S.) yo' yam, Sdriputra, tathagatanirdisto dharmakdyah, so'yam avinirbhagadhar- 
md, avinirmuktajndnaguno, yaduta, gangdnadi-valikd—vyatikrdntais tathdgatadharmaih; 

(T.) Sdri-bu, de-bshin-gsegs-pas bstan-pahi chos—kyi sku gah-yin-pa de~ni hdi— 
Ita-ste, gahgahi kluh-gi bye-ma-shed-las hdas-pahi de-bshin-gsegs-pahi chos-dag-dah j 
rnam-par dbyer-med-pahi chos dan Idan-pa, ma-bral-bahi ye-ses-kyi yon-tan-can yin-no. 

513, SB ® M tfi'b 

'4' 4'' J® $|j fh £tl 4^ ^ (C. has a longer quo- 

tation, but its additional part is identical with the quotation in S. p. 39 from the 
same sutra). 

For 4 avinirbhagadharman ’ (‘ -dharman ’, ifc. 4 of the nature of ’), T. rnam-par 
dbyer-med-pahi chos dart Idan-pa (= ... chos-can), C. simply 'A* F^Sft and om. '‘dhar¬ 
man ' (usually. A" ^ jljft ?£). 

For 4 avinirmuktajnanaguna ’, T. ma-bral-bahi ye-ses-kyi yon-tan-can, which does 
aot seem correct (it should be ‘ ye-Ses-dah ma-bral-bahi yon-tan can’); C. A^ 
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This is the sixth Vajrapada and is to be understood according to 
the Anunatvdpurnatvanirdesa 24 >. 

7) ‘ Karman “ 0 Manjusri, the Tathagata never imagines anything 
nor distinguishes falsely. That is to say, his acts of this kind flow 
forth without any effort, without any imagination or any thought 
construction 

This is the seventh Vajrapada which is to be understood according 
to the Tathagatagunajndndcintyavisaydvatara—nirdesa 25 >. 

In short, these are the 7 Vajrapadas which should be known as the 
body of this whole text, in the sense of being a collection of preliminary 
explanations 26 \ 

.> but ^ ]H| Sj] is placed at the end, and probably 

the whole sentense could not be understood properly by C. translator. The term ‘ avi- 
nirmuktajndnaguna ’, being appositional to ‘ dharmakaya ’, is a Bahuvrihi compound, in 
which the former part ‘ avinirmuktajnana ' is relating to the latter part ‘ guna ’ as 
an apposition. And hence, ‘ avinirmuktajnana ’, being an adjective to ‘ guna ’ (which 
means * buddhagunah ’ or ‘ tathagatadharmah ’ i. e. the Qualities of the Buddha), forms 
again a kind of Bahuvrihi compound. It should mean ‘ unreleased from jnana \ 
Here, ‘jnana’ signifies * buddhajnana ’, i. e. the Wisdom, by which the Buddha has 
realized ‘ bodhi ’. Therefore, this term ‘ avinirmuktajnana ’ is an attribute, exclusive 
to the Buddha’s Qualities. (See S. p. 39, where a simile of lantern is used for clari¬ 
fying this meaning and lantern is said to be of ‘ avinirmukta-guna ’, omitting the 
word * jnana ’). 

In other passages, ‘ amuktajnana ’ or ‘ amuktajiia ’ is used as an attribu¬ 
te to * guna ’. They are nothing but the abbreviated forms of ‘ avinirmuktajnana ’ 
and seem to have the same sense as the latter. See S. pp. 42,2-3; 55,14-15; 
73,2-3; 76,9. 

As for the term ‘ gangdnadivdlikd-vyatikranta ’ it is also an adjective, exclusive to 
the Buddha’s Qualities and often used along with ‘ amuktajna ’, ‘ avinirbhdga ’ and ‘ acin- 
tya ’. (sometimes in the form of ‘ gahgdnadivalukavyativrtta ’ (S. pp. 42,2; 55,14), ‘gan- 
ganadivalikd-vyativrtta ’ (p. 12,12), ‘ gangatirarajo ’ tita ’ (p. 80,9) or ‘ gangasikata 'tivrtta' 
(p. 85,16). 

Instrumental case-ending of the word ‘ tathdgatadharma ’ (which is translated into 
T. by ‘ dan ’) shows the implied meaning of ‘ -upeta ’, ‘ -yoga ’, ‘ samanvdgama ’, or 
otherwise is to be related to ‘ avinirbhdga ’ as shown in the present translation. T. seems 
to show the latter interpretation. C. offers no help. 

24 ) AAN 467 a. 

2 5 ) Chinese Tripi^aka retains 3 kinds of translations of this sutra, namely: 1) St 

ft ft jUt (translator unknown), Taisho, No. 302, 2) 

A. $0 ^ ® §|t tr. by fUJ fa® ^ (Jnanagupta), 

ibid.. No. 303, 3) Jllf A ^ ^ Juw §|j| tr. by Siksananda, 

ibid.. No. 304. This passage is in Taisho, X, p. 915 b (No. 302). 

26 1 uddesamukha, T. bstan-pahi sgo, C. not clear. 
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§ 3. The Essential Character of the 7 Subjects. 

Of these [seven subjects], 

Accompanied 27) by their own characteristics. 

One should know respectively the [first] three subjects 
From the introductory chapter in the Dharanirdja—sutra 28 >, 

And the [latter] four from [the chapter on] the distinction 
Between the qualities of the Bodhisattva 
and those of the Buddha 29 >. // 2 // 

[The meaning of this verse is as follows]: And of these seven Vaj- 
rapadas, accompanied 30) by the explanation of their own characteristics, 
the three subjects should be known as being from 31) the introductory 
chapter ( nidana—parivarta ) of the Holy Dharamsvarardjasutra, and then 
the remaining four [are to be known] from the chapter on the distinction 
between the qualities of the Bodhisattva and those of the Buddha 
respectively 32 \ Therefore, it is said: 

“ The Lord has perfectly realized the equality of all things, has 
set the wheel of Doctrine going well and has kindly trained num¬ 
berless disciples ” 33 >. 


a7 ) anugata, T. rjes-hbrel—ba (= anubandha), C. not clear. 

Literally, ‘ anugata ’ is related to ‘ trini paddni ’, as well as to * catvdri [padani] ’. 

For ‘ svalaksanendnugatani ’, T. as if ‘ svalaksanasydnngatdni ’, and om. the case¬ 
ending of ‘ esam ’ (hdi-dag). 

2S ) = Dhdranisvararajasutra. See below. 

29 ) dhimat (= bodhisattva), and jina (= buddha). T. blo-ldan & rgyal-ba , respecti¬ 
vely. For ‘ dharma ’, C. ( jndna ). 

30 ) For ‘ svalaksananirdesena ,.. anugatani T. ran-gi mtshan-nid bstan-pa 
dan j rjes-su hbrel-ba ni, ( dan is probably for Instrumental case-ending). 

31 ) The reading ‘ nidanaparivartanugatani ’ i- rather obscure. It should be ‘ nida- 
naparivartad anugatani ’. So T. (ablative) Also v. 2 ( nidanatah ). But C. takes it as locative. 

32 ) This sutra is available in both Tibetan and Chinese Tripitakas. T. has the title 

‘ Tathagata—mahakarund—nirdesa—sutra which is identical with the title of Chinese 


translation ‘ ’ ( Taisho , No. 398). Beside this independent sutra, C. has another 

translation of the same sutra as a part of the Mahdvaipulya—mahdsamnipdta—sutra dc 

7i %-XM m (Taisho, No. 397). In this Mahasamnipatasutra, the Dharanira- 
jasutra occupies the vols. 1-4, under the titles of Chap. I “ Alahkara-parivarta ” and 
Chap. II “ Dharanisvararaja—bodhisattva—parivarta ”, It seems that the “ Nidana- 
parivarta ” is equivalent to the Alahkara-parivarta, and the “ Bodhisattva-tathagata- 
dharmabheda-(parivarta) ”, to the remaining part, i.e. Chap. II, denoting the contents 
of this chapter. 

,sl DBS 1 o. (=^C ^ ®, Taisho, XIII, p. 409 a). 
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By these three fundamental sentences, respectively, one should know 
the arrangement of the three Jewels [in the aspect of] their successive 
origination and accomplishment 34 ). The remaining four subjects are to 
be known as the statement of the accomplishment of the causes which 
correspond to the origin of the three Jewels 35 >. Now, on the 8th Stage 
of Bodhisattva, as the power of controlling all elements of phenomena 
has been attained, so it is said: 

44 He (= the Lord), sitting in the excellent Seat of the Englighten- 
ment 36) , realized perfectly the equality of all things 

On the 9th Stage of Bodhisattva, he is endowed with the power of 
expressing the Highest Doctrine 37) , knows very easily the intentions of 
all living beings, brings all faculties [of living beings] 38) to the highest 
perfection and becomes an expert in the removal of the chain of Defi¬ 
ling forces 39 ) in all living beings. Therefore, it is said: “Having rea¬ 
lized the perfect Enlightenment, he has well set the wheel of the Doc¬ 
trine going ”. On the 10th Stage of Bodhisattva, after attaining the 
anointment for the prince recognized as the next king in the highest 
religious empire of the Buddha, he is immediately calmed in the Bud¬ 
dha’s effortless 40) acts uninterruptedly 41 ). Therefore, it is said: 44 He who 
has well set the wheel of the Doctrine going has kindly trained number- 


3 0 anupurva-samutpada-samudagama, T. 


rim-gyis skye-ba hgrub-pa. 


C. 


* 


jiScxt 


Here the word 4 samudagama ’ (also in the next line) means ‘ siddhi ’. 


(T. hgrub-pa, C. ). 

35 ) triratnotpatty-anurupahetu-samuddgama-nirdesa. 

36 ) bodhi-manda. 4 manda ’ has originally meant ‘ the scum of cooked rice, or the 

essence of milk, i. e. cream ’. In Pali, it is used in the sense of 4 essence ’ ( sdra ) 4 excellent 
part T. translation 4 snin-po ’ shows the same meaning. Therefore 4 bodhi-manda ’ 
means literally 4 the essence of the Enlightenment ’, 4 the highest state of Enlightenment ’. 
But in later scriptures, it denotes 4 the excellent place of the Enlightenment’ as C. trans¬ 
lation 4 [^J^ iff ’, and is often accompanied by the word 

4 vara ’ as in the text. Sometimes 4 bodhi-manda ’ is explained as denoting Bodhi-tree. 
Here I preferred C. translation. 

37 ) dharmabhanakatva, T. chos-smra-ba-nid, C. ^ijl (teacher of the Doctrine, 
one who has the qualification for preaching the Doctrine). 

38 ) indriya. There are 5 indriyas, namely s raddha-i., virya-i,, smrti-i., samadhi-i ., 
& prajhd-i. viz. Mvyut 41. 

39 ) vasana-anusamdhi, T. bag-chags-kyi mtshams-sbyor-ba, C. (om. anu- 

samdhi). 

40 ) andbhoga, T. Ihun-gyis grub, C. @ M rfn tr. 

41 ) apratiprasrabdha, T. rgyun mi-hchad-pa(r), C. 'f^C * 
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less disciples ”. Furthermore, the same qualification of having trained 
numberless disciples is shown in the same text, immediately after this 
sentence. It runs as follows: 

“ He was together with the assembly of a large number of monks 42 ) 
and with the assembly of numberless Bodhisattvas ”. 

As he has well trained those who are in the enlightenment of the 
Sravaka and up to that of the Buddha, step by step, it is said: 

44 Thus being endowed with the virtuous qualities, ...” &c. 43 ) 

And then, immediately after the [passage of the] doctrine on the 
nature of qualities of Sravakas and Bodhisattvas, in the reference to the 
Buddha’s inconceivable leadership 44 > in regard to tranquillity, the esta¬ 
blishment of the distinguishable qualities 45 > of the Jewel of the Buddha 
is to be known through the accomplishment of a great palace adorned 
with circular ornament of jewels 46) , through his bringing the people to¬ 
gether 47 > into the assembly of Tathagatas, through the completion of 
various kinds of worship with divine things 48) , and through the pouring 
of rain from the cloud of praises 49 K 

And next, through the splendid arrangement 50) of the seat of the 
Doctrine and its brightness, and through the glorification 51) of the name 


42 ) A- yavat -B (beginning with A up to B), T. .. . shes-bya-ba-nas ... shes- 

bya—bahi bar, C. nm.. 

43 ) DBS 1, a-b. 

44 ) vrsabhita (BHS), T. khyu-mchog (‘the best bull’ = rsabha). The term is often 
used as an epithet of the Buddha. C. reads it as ‘ visaya \ 

45 ) For 4 gunavibhaga ’, T. yon-tan rnam-par dbye-ba, C. Jj?, j|^| ( acintya - 

vastu). In the following cases, however, C. V) IS mm ( gunaprabheda ). 

4e ) vipula-ratna-vyuha-mandala-vyuha—nivrtti. Of the two ‘ vyuhas ’ in the text, 

• un 

the first one is translated into T. ‘ bkod-pa C. Jpb (decoration), and the second 

one, into T. khyams (court-yard), C. j|^ (palace of jewel). C. ‘ ^jj§^ ’ seems to 

include the meaning of ‘ mandala \ For vipula ’, C. as 4 vimala but T. as S. 

47 ) samavartana < samavartayati (BHS), 4 gathers, collects ’ (viz. BHS Die. s.v.). 
For parisat-samdvartana, T. bkhor-hdus-pa ( hdus-pa < hdu-ba, to come together). For 

, but seems to om. parisad. 


samavartana, C. 


48 1 C. om. dravya, and has 


> Ai instead ( vividha-divya-pujal). 


4S> ) These passages are extracted from the same sutra. (DBS 1 c-3 c). 
t0 ) vyiiha, T. bkod-ba, C. J5|£ , 

61 ) parikirtana, T. yons-su bsgrags-pa, C. IB 


[ 118 ] 



The Ratnagotravibhaga 


and qualities of the variety of doctrines 52) , there should be known the 
establishment of the distinguishable qualities of the Jewel of the Doctrine 53 ). 
And next, in the light of the mutual 54 ) manifestation of the power of the 
acting sphere 55 ) of various tranquillities of the Bodhisattvas, and in the 
light of the description of their various forms of qualities, there should be 
known the establishment of the distinguishable qualities of the Jewel of 
the Community 56) . 

And again, immediately after this, in the reference to the Buddha’s 
presentation 57) of the highest fearlessness and confidence [in speech] 58 ) 
on account of the prince of the supreme religious king [to the Bodhisattvas], 
through the sprinkling of the Buddha’s light. And, through the expla¬ 
nation of the highest praise to the true virtues of the Tathagata, through 
the description 59) in the form of discussion 60) of the highest Doctrine of 
the Great Vehicle, and, as the result of that knowledge, through the mani¬ 
festation of the attainment of the highest sovereignty 61 ); through these 
three, respectively, the highest establishment of the distinguishable qua¬ 
lities of three Jewels is to be understood 62 ). And also therein the intro¬ 
ductory chapter of this Sutra is known to have come to the end 63) . 

Then, after the introductory chapter of this Sutra, the Essence of 
the Buddha is explained by a description of the sixtyfold appliance as 


62 ) dharmaparyaya , T. chos-kyi mam-grans, C. mn. 
B3 ) Cf. DBS 3 c—4 d. 


B4 ) anyonya, T. phan-tshun, C. a*. As J. suggested, ‘ anyonya' had better 
be connected with * bodhisattva ’ in a compound. C. seems to omit ‘ prabha-samdar- 
Sana ’. 

BB ) gocara-visaya, T. spyod-yul, C. . 

B6 ) DBS 4 c-5 6. 

B7 ) The reading ‘ upakaranatd ’ is to be corrected into * upaharanata ’, according 


to C., which translates it twice by & j|m|. (to give, to offer), respectively, resolving the 
compound into ‘ anuttaradharmardja-jyesthaputra—upaharana ’ and ‘ paramavaiiaradya— 
upaharana ’. But this resolution of the compound is not good. Here the translation is 
according to T, except the term ‘ upaharana \ * ... jyesthiputra ’ meaning Bodhisattva. 

B8 ) pratibhdna (from Pali patibhana, which has the special meaning of ‘ readiness 
in speech’ or ‘confidence of speech’, besides the usual sense of intelligence or manifesta¬ 


tion of mind), T. spobs-pa (courage, confidence), C. ' / f'* Jpj s\' (cowardless 
talent of speech). 

B9 ) upanyasana (< upa-ni-V as) T. ne-bar bkod-pa, C. tt. 

60 ) kathdvastu (subject of story), T. gtam-gyi dnos-po, C. om. 


61 ) C. om. aisvarya. For ‘ tat—pratipatteh ’, C. an * tr ffi. X * fit 
(because of the practice of that Mahayana by rule). 

8a ) Cf. DBS 5 6-6 c. 

M ) avasanagata , T. mthah-fiid ( avasdnatva ) C. Q ^. 
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the purifying factors of that Essence 64 ). Because the Essence of the 
Buddha deserves to he applied the purification, in so far as it has qualities 
of an object to be purified 65 ). And because of the effect of this meaning, 
in the 10 Stages of Bodhisattva 66) , there is illustrated again an analogy 
of the purifying process of gold. In this Sutra (the Dharaniraja-sutra) 
too, after the description of the Acts of the Buddha, the allegory of unpu¬ 
rified Yaidurya stone is illustrated. It runs as follows 67 >: 

“ O noble youth, take for instance a skilful jewel-maker who knows 
quite well how to purify precious stones. Having taken out an 
unpurified precious stone from the mine 68 ), and having washed 69 ) it 
with acid salt water 70) , he then polishes it by rubbing 71 ) with black- 


64 ) sasty-dkdra—tad ( =dhatu ) -visuddhi-guna—parikarma-nirdesena. 

About ‘ visuddhi-guna-parikarman ’, see below. 

65 ) visodhye ‘ rthe gunavati, tad -visuddhi-parikarma-yogat. 

In comparison with ‘ visuddhi-guna-parikarman ’ and 4 buddhadhdtoh sastydkdra- 
visuddhi-parikarma-gunah ’ in S. p. 6, 1: 11, the meaning seems as follows 4 visuddhi-guna ' 
is 4 visuddhi—parikarman ’ of 4 dhatu ’. In other words, 4 dhatu ’ is 4 visodhya-gunavad- 
artha ’, and hence, 4 visuddhi-parikarman ’ is inherent to 4 dhatu ’ in the form of 4 sastya- 
kara-visuddhiguna ’. For 4 parikarman ’, T. yohs—su sbyoh-ba (parisodhana , cleaning), 

c. m (in the sense of 4 method ’, or 4 appliance ’) in the former two cases, and 4 
in the third case , for visuddhi-parikarma-guna). But in another case, 

i.e. for 4 parikamma ’ in the verse quoted in S. p. 6, C. translates it by 4 jjpj ’, which 
has the same sense as T. 4 yohs—su sbyoh-ba ’. After all, the most suitable translation 
for this term is 4 process of purification or 4 appliance for purification ’. 

66 ) The significance of this 4 dasasu bodhisattvabhumisu ' is not clear, C. says 
instead ‘in the Dasabhumika-sutra’. It sounds better in comparison with 4 asminneva 
ca shire' in the next sentence. (Cf. Taisho, 10, 186 c, 188 c, etc.). 

67 ) DRS p. 21 c. 

68 ) manigotra , T. nor—bu rin—po—chehi rigs (= maniratnagotra ), C. [ » ft 111 

[T ). Cf. Lank. p. 1,7 (ratnagotra—puspapratimandite . . .samudra-malaya-sikhare). 

® 9 ) utksalya in the text, but Ms. B reads 4 unmilya There seems to be no definite 
reason for changing 4 unmilya ' into 4 utksalya ' against Ms. reading. The meaning 
of this word is no doubt 4 washing ’, but in the special sense of 4 metaling i.e. 4 taking 
dust olf in order to make jewel or metal manifest ’ (in causative sense). As this 4 unmilya ' 
is found twice in Ms., it seems rather difficult to consider it as a mistake. At the same 
time, however, we can not say 4 unmilya ' is absolutely correct, unless we find other exam¬ 
ples of the same use. 

70 ) tiksena kharodakena , T. lan-tshvahi chu rnon-pos, C. a Hit 1>K (sharp ash?) 
4 khara ' is a Prakrit form of Skt 4 ksara ’. 

71 ) paryavadapanena paryavaddpayati (lit. 4 makes perfectly clean by means of 

purifying instrument ’), T. yohs-su sbyoh-bas sbyoh-ba byed-do. C. 

seems to show the actual process of purification. So I adopted it in the translation. 
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hair cloth 72 >. But with this much work, he never ceases to make 
efforts. After that, having washed the stone with meat juice 73 ) 
of bitter taste, he polishes it by rubbing with a woollen blanket 74 h 
Even with this much work, he never ceases to make efforts. After 
that, having washed it with great medical liquid 75) , he polishes it 
with closely-woven cotton cloth 76) . After having been polished and 
having been separated from all impure metals mingled with it 77 >, 
it is called a precious 78) Vaidurya stone. Similarly, 0 noble youth, 
the Tathagata too, having known the unpurified element of living 
beings 79) , creates disgust in the mind of those living beings who 
are attached to the world of transmigration through the teaching 
of being afraid of the non-eternity, suffering, impersonality and 
impurity [of this world] 8 °), and causes them to enter the discipline 
of the sacred Doctrine. With this much of act the Buddha never 
ceases to make efforts. After that, he makes them realize the 
guiding manner 81) of the Tathagata by the teaching of [the three¬ 
fold gate to the emancipation 82 \ viz.] ‘ non-substantiality ’ ( sun - 
yatd ), ‘ non-distinction ’ ( animitta ) and ‘ desirelessness ’ ( aprani - 
hita ). Even with this much of act, the Tathagata never ceases to 
make efforts. After that, through the teaching of the irreversible 
wheel of the Doctrine 83 > and through the teaching of the ‘ puri¬ 
fication of three circles ’ 84 >, he causes those living beings who have 


72 ) krsna-kesakambala , T. skrahi re-ba (om. krsna), C. fig m ft- 

73 ) tiksa dmisa-rasa, T. zans-kyi klu-pa rnon-po , C. 

(a piece of wood covered with cloth). 


74 ) khandikd, T. lal-gyi la-ba, C, 

75 ) maha—vaisajya—rasa. 

76 ) suksma-vastra. 

77 ) apagatakdca (Bahuvrihi comp.), T. dri-ma dan bral-ba(ni), C. iJrl {f]f^ ^Jp| 

^ i*. W: JJ ig . According to C., ‘ kaca ’ seems to be a general name for 
dust or piece of metal and glass mingled within jewels. 

78 ) abhijata (‘ well born ‘ born in the noble family ‘ noble ’), T. rigs-chen-po 

(= mahakula ), C. ^ (— maha). 

79 ) sattvadhatu , C. T. as usual. 

80) These are called ‘ caturvidhaviparyasa-samjnd ’. viz. S. p. 30. 

81 ) netri, T. tshul (— naya ), but C. (dharmacakra ). Of. BHS Die. s. v. 

82 ) (trini vimoksa—mukhani). 

83 ) avivartya—dharmacakra. 

84 ) trimandala—parisuddhi , T. hkhor-gsum yons-su dag-pa, C. *, (against 


the usual translation,_. f^*). It means usually the purity of three things in do¬ 

nation, i.e. the giver, the receiver, and the gift, and signifies ‘non-substantiality’ ( sunyata ). 
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different kinds of characteristics and origins, to enter the sphere 
of the Tathagata. Having entered [the sphere of the Tathagata], 
those same beings, when they have realized the true nature of 
the Tathagata, are called unparalleled venerables ” 85 k 

Having in view this Essence of the Tathagata, which is of pure ori¬ 
gin 86) , it is said as follows: 

“ Just as gold, though it is invisible among stones and sands. 
Comes to be seen by the process of purification. 

Similarly, in this world of living beings 

The Tathagata [becomes visible by purification] 

Now, which are the sixtyfold factors of purifying process 87 > of the 
Essence of Buddhahood? They are, namely, (1) 4 kinds of ornament of 
Bodhisattvas, (2) 8 kinds of illumination of Bodhisattvas, (3) 16 kinds 
of Bodhisattva’s great compassion, and (4) 32 kinds of Bodhisattva’s 
deeds 88 >. 


86 ) daksiniya (worthy to receive ‘ daksina ’, i.e. gift, donation), T. yon-gnas (place 
of gift), C. fa ffl ( punya-ksetra ). 

88 ) visuddhigotra, T. yons-su dag-pahi rigs , C. e mnw (as if ‘ prakrti- 
parisuddhi ’). 

The source of this Prakrit verse is unknown. (It is apparently in Pali, but is not 
found among the present Pali Tripitaka.) 

* 7 ) See above (Note 65). 

88 ) According to DRS, these gunas are as follows: 


1) 4 ‘ alankaras' (^H; ffffc): 1. ( sila ), 2. Zll. ( samadhi ), 

3. Si ( prajnd) & 4. Pfc; ( dhdrani ). (DRS 5 6-8 b). 

2) 8 ‘ avabhdsas ’ dt W* i. ± (smrti), 2. (manas ), 3. Jj* (caryd ?), 

4. (dharma ), 5. ( jnana ), 6. (safya), 7. (abhijna), & 8. $|jj| ^3* 

( apratihatajnana ). (DRS 9 a-10 a). 

3) 16 ‘ karunas by which each of the following ‘ mithyds ’ of the living beings 

is removed: 1. ( mithyd-drsti ), 2. [5] l^l] ( caturvidha-viparyasa ), 3. 

(ahamkdra, mamakdra), 4. ~TT_ ( panca—dvarana , i.e. rdga-d., pratigha-d., 

stydna-middha-d., auddhatya-kaukrtya-a., & vicikitsd—a.), 5. 2^[ ( sadayatana - 

abhinivesa), 6. -t It ( sapta-mdna , i.e. mdna, adhimana, rndnatirndna, asmimdna, 
abhimana , unamana & mithydmdna), 7. iit jjlt ( loka—mdrga ?), 8. iHt ( durgati ), 
9. 7iiv» (dasa akusaldni karmani), 10. & IS ft (avidyd-mdtsarya-raga ?), 

11 . ignorance about the 12 anga 's of causality, 12. (16 kinds of ‘ mi¬ 
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Immediately after this statement, there is explained the Supreme 
Enlightenment of the Buddha by indicating the 16 kinds of Great Com¬ 
passion [imparted by] the Supreme Enlightenment a9 \ Next to this 
description, there is explained the Buddha’s Virtuous Qualities by the 
indication of 10 Powers, 4 kinds of Intrepidity and 18 Exclusive Pro¬ 
perties of the Buddha 9 °). And next, the Acts of the Buddha are explai¬ 
ned by the indication of 32 kinds of Supreme Acts of the Buddha 91 ). 
Thus, these 7 Vajrapadas should be understood in detail through the 
indication of their own characters according to the Sutra. 


§ 4. The Inherent Connection between 7 Subjects. 

And then, what is the inherent connection 92) between these subjects? 

From the Buddha comes the Doctrine, 

Owing to the Doctrine there is the Holy Community, 

In the Community exists the Matrix, which is 


thyddrsti ’), 13. affliction to ‘ tribhava 14. (mdra), 15. (kama ?), 16. igno¬ 

rance about the gate to Nirvana. (DBS 10 a-10 c). 

4) 32 acts practised by Bodhisattvas, which are the counterpart of 32 bad 
behaviours of living beings. (DBS 10 c-11 b). 

89 ) The Supreme Enlightenment is said to be accompanied by the following 16 quali¬ 
ties, namely: 1. ( suddhi—sdnti ), 2. ^ Yfq I-p' ( prakrtiparisuddhi ), 

3. ( anudgraha , anupeksa ?/, 4. ( asawjnd , andrambana) y 

5. H itt ^ m (tryadhva—samata ), 6. ( asamskrta ), 7. ft m 

(nirvikalpa-paddrtha), 8. -A'* ( anabhilapya ), 9. is lx is He <is 

ff ( apratisthita ), 10. ' ( sunya ), 11. lire ( akaiavat ), 12. -ItL ( satya — 

pada), 13. ^p ^P f^) ( animitta-akrtrima ?), 14. ^ 

JfX 0f *?k) ( anasrava , etc.), 15. ^ j|^ ( santi , prabha, arana ?), 

16. (?) (DBS 11 b-14 a) (Chinese terms in brackets are taken from 
Taisho, 8, pp. 422 a-425 a). 

Here the reason why these qualities are called ‘ mahdkarund ’ is that they are inse¬ 
parable from ‘ mahdkarund ’ and Buddha’s Enlightenment realizes itself in the form 

of the acts of ‘ mahdkarund ’. Cf. DBS 11 b, “ ^ 

(The Supreme Enlightenment and the Great Compassion, 
these two are equal and undistinguishable from each other). 

60 ) See Chap. IV (III).; DBS 14 c-21 c (there is no description of the 32 Mahdpuru- 
salaksana in DBS). 

91 ) DBS 26 b- 27 b. Each of the 32 * /carman’s is indistinct. 

S2 ) anuslesa (< anu-\J slis), T. hbrel-pa (= sambandha), C. ( anu-krama ). 

The use of ‘ anuslesa ’ seems to be quite rare. BHS Die. records only the form of ‘ anu- 
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The element of Wisdom, aiming at its acquisition 93) ; 

Its acquisition of the Wisdom is the Supreme Enlightenment, 
Which is endowed with the Qualities, 10 Powers and others, 
And accompanied by altruistic Acts for all living beings. //»// 

Finished [the explanation of] the relation between each subject in 
the text 94) . 


Slista ’ (ppp.) found in Mahavastu, iii-71-14. viz. BHS Die., s. v. C. takes it merely 
to show the order of succession between each subject and uses, in each case, the ablative 
for the preceding one. But it is not agreeable. Therefore, the reading ‘ sanghe ’ in the 
text, though against T. & C. is quite correct. 

93 ) ‘ jnana-dhdtu-aptinistha ’. For ‘ nistha \ T. mthar, (‘ apti—nistha ’ seems to 
mean ‘having ( jnana-)apti as the end’. In comparison with it, ‘ jnana—dhdtu'’ seems to 
mean ‘ garbha ’, which is indicated by ‘ tad ’ in the next line. C. reads as * sanghad 


apratihatadhatuh (vf»r J ph), dhator jnanam ’ and 
‘ agrabodhi ’. (Supreme Enlightenment) 

94 ) sdstrasambandha. For sambandha , T. hbrel-pa , 
svalaksana ?). 


om. ‘ j nan adhatvdptinistha ’ & 
C. /t||| ( dharmartha - 
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Hereafter we should explain the meaning of Slokas (basic verses) *■). 
Those living beings who were lead by the Tathagata, while taking 
their refuge in the Tathagata, also take refuge in the Doctrine and 
Community through the faith as the natural outflow of the Reality 2 ). 
Therefore, first of all, there is one sloka with regard to the Jewel of The 
Buddha. 


(Karika 1) 

I bow to the one, who has realized 3 > the Buddhahood 4 > 

Which has neither beginning, middle nor end, and is quiescent, 
And who, having realized himself, taught the Path, 

Fearless and eternal, in order to enlighten the ignorant 5 \ 

And who, having in hand the excellent sword and thunderbolt 
Of Wisdom and Mercy, cuts in pieces 6 ) all sprouts of Sufferings, 
And breaks the wall of doubts 7 ) concealed 
In the forest of various views 8 >. // 4 // 


*) The word sloka has a strict use in this text, especially in Chap. I. It is used mostly 
in case of certain verses which I picked up as the basic verses. In I. Introduction, it is 
clear, there is no sloka, though we have 3 ‘ verses ’. Sloka-or Karika- text starts with 
the following verse (v. 4). Hereafter I shall use the Sanskrit word sloka without translation 
when it indicates the basic verses. About a detailed discussion on the basic verses, see 
my Introduction. 

2) dharmatdnisyandabhiprasadena, T. chos~hid-kyi rgyu-mthun-pahi dvan~ba, C. 

® in * (respecting the Tathagata). For abhiprasada, Pali, abhippasdda, T. dvan^-ba, 
dvans-pa (purity, faith, trust). Cf. SMS 221 a, where emphasis lies on the ‘ ekasaranatd’ 
of the Buddha. See also V. The three jewels as refuges. 

3) vibuddha, ‘ one who has enlightened ’. 


4) buddhatva, T. sahs-rgyas—nid, C. 

6) abudha (BHS), = Skt. abuddha. 

6) ekacchid, both T. & C. omit eka. 




vimati, T. the-tshom (doubt), C. If||| ]t!J ( viparyasta-mati, wrong view). 

C. reads this passage as follows “ and breaks the wrong view and all forests 
[of defilements] concealed in the mountain of various views ”. 
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§ 1. The Eightfold Quality of the Buddhahood. 

What is shown by this [ sloka ]? 

Being immutable, free from efforts 

And not being dependent upon the others, 

[Also] Being endowed with Wisdom, Compassion and [superna¬ 
tural] Power [imparted by both], 

The Buddhahood has two kinds of benefit. // 5 // 

By this verse there has been briefly explained the Buddhahood as 
being contracted by eight qualities. Which are the 8 qualities? Namely, 
1) Immutability ( asamskrtatva ), 2) being free from any effort ( andbhogatd ), 

3) Enlightenment, not dependent on others ( aparapratyayabhisambodhi ) 8 9 ), 

4) Wisdom ( jndna ), 5) Compassion (karund) 10 \ 6) [ supernatural ] power 
( sakti ), 7) fulfilment of self-benefit (svarthasampad), and 8) fulfilment of 
benefit for others ( pararthasampad ) n) . 

As having neither beginning, middle nor end by nature, 

It is immutable; 

Being the body of quiet character, 

It is free from any effort, — thus remembered by tradition // 6 // 
Being realized by oneself 12) . 

It is cognizable without any help of others; 

Thus awakened in a threefold way, it is Wisdom, 

Because of preaching the way, it is Compassion. // 7 // 

It is Power because of destroying 

Suffering and Defilements by Wisdom and Compassion; 

By the first three qualities, benefit for oneself, 

And by the latter three, benefit for others [is indicated]. // 8 // 

1) asamskrta : The word i immutable ’ ( asamskrta ) should be under¬ 
stood as being opposite to being conditioned or caused ( samskrta ) 13 >. Here 

8) aparapratyayodita in the verse. 

10) karunya in the verse. 

u) Translations of these 8 qualities in T. & C. are as follows: 

1) hdus ma-byas-pa-nid , lift ; 2) Uiun-gyis-grub-pa, s m ; 3) gshan- 

gyi rkyen-gyis mnon-par rtogs-pa ma yin-pa , ; 4) ye-ses, ; 5) thugs- 

r je, ; 6) nus-pa, ^1] ; 7) rah-gi don phun-sum tshogs-pa, aw ^; 8) gshan-gyi 
don phun—sum tshogs—pa , ftit W 'int • 

la) pratyatmam adhigamya, C. ft # a ft- 

13) samskrta, T. hdus-byas-pa , C. . 
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‘being conditioned ’ (samskrta) means the thing, of which origination, last¬ 
ing, as well as destruction 14 ) are conceivable. Because of the absence of 
these characteristics, the Buddhahood should be seen as having neither 
beginning, middle nor end, and being represented as the immutable Ab¬ 
solute Body. 

2) andbhoga : It is free from efforts because all dualistic views 15) 
and false discriminations 16 ) have ceased to exist. 

3) aparapratyaydbhisambodhi: It is 4 enlightened without any help 
of others ’ ( aparapratyayodaya ) because it is realized through one’s innate 
knowledge. Here the word 4 udaya ’ means 4 perfect enlightenment ’ 
(abhisarnbodha) , in which the sense ‘origination’ is implied 17 ). Thus, 
as being Tathagata, though it is immutable and of the characteristic of 
non-activity, the whole action of the Perfectly Enlightened One proceeds 
without any effort, ceaselessly and uninterruptedly as far as the world 
exists 18 ). 

4) Jnana , 5) karund, & 6) sakti: Thus, not having heard the Bud¬ 
dhahood, which is a quite marvellous and unthinkable sphere, from some¬ 
body else, but having perfectly cognized its unutterable nature 4 by one¬ 
self ’ ( svayarn ), i.e. by means of self-born knowledge which needs no tea- 


X4) utpada, T. skye-ba, C. ; sthiti, T. gnas-pa, C. m ; and bhanga, T. hjig-pa, 

C. , respectively. Sometimes, inserting anyathdtva (C. ^§^) between sthiti and bhanga, 
we count 4 characteristics of samskrta. Cf. Abhidharmakosa. II. 45 and comm. Here, 
these 3 are implied the beginning, middle and end, as in the sloka. 

16 ) prapanca (Pali papahca), T. spros-pa, C. pflfl . T. shows merely a literal tran¬ 
slation of the term prapanca (pra-\/pac or -V pane, to spread out, to enlarge). But, 
in Buddhist thought, this term signifies ‘ pluralistic view ’. i.e. a view, by which the one 
entity is regarded as plural, manifold (= prapahca-vacana) and not ‘ the phenomenal 
world’ as in the Vedanta philosophy. C. means literally ‘frivolous talk’, which shows 
almost the exact sense of this Buddhist term. That is to say, from the Buddhist point 
of view, any pluralistic view is considered as a false view. In the Buddhist texts, the term 
is usually accompanied by vikalpa. 

16 ) vikalpa , T. rnam-par rtog-pa, C. fim ■m (sometimes only ^ £']>. 

17 ) T. reading “ odaya ni hdir mhon-par-rtogs-pa—la hdod-kyi, skye-ba-la ni ma 
yin-no ” means “ here the word ‘ udaya ’ is to be understood in the sense of ‘ abhisam- 
bodha ’ and not in the sense of ‘ utpada ’ ”, as O translated. Though it is not a literal 
translation of Skt, it catches the significance quite well. * Kyi ’ of * hdod-kyi' in the above 
sentence is a conjunction of two clauses, showing an opposite sense between them. 
(udaya, utpada = tathdgatotpatti, by which is meant originally the acquisition of 
Enlightenment by Sakyamuni, Cf. Pali AN. I, 13. Ekapuggala-vaggo.) 

18 ) d samsdrakoteh, C. (from the beginningless past). Cf. S. p. 32, 

1. 4 (a samsdrdt), p. 79, 1. 17 (d bhavagateh), p. 88, 1. 4 and p. 113, 1. 4 (a bhavasthiteh), 
p. 112, 1. 9 (d bhavagratah). 
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cher 19) , and, with respect to his comprehension, in order to enlighten 
the others too, who are ignorant 2 °) and blind by birth, [the Buddha] 
has preached 21) the path to follow 22 ) that [Buddhahood]. Therefore, 
[the Buddha] should be understood as being endowed with the supreme 
Wisdom and Compassion. The fearlessness ( abhayatva ) of Path is due 
to its transcendency. The transcendency is due to its never again being 
turned back. With respect to their abolition of the roots of others’ 
Suffering ( duhkha,) and Defilement (klesa), the power ( sakti ) of Wisdom 
and of Compassion of the Tathagata, is explained by means of the 
examples of sword and thunderbolt, respectively. Of these, the root of 
Suffering is, in short, one kind of origination of Individuality 23 ) ( nama - 
rupa) on the [three] existences 24) . The root of Defilement is anything 
which is based on the prejudice 25 ) to the individual existence 26 ), i.e. 
wrong view and doubt 27 ). Here, the Suffering, as being contracted in 
the Individuality, should be regarded as having the state of sprout because 
of its character of origination. As having the character of cutting it, 
it should be known that the Buddha’s power of both Wisdom and Com¬ 
passion is illustrated by an example of sword. The Defilement, which 
is contracted in wrong view and doubt and is to be destroyed by the Path 
of true perception, is difficult to be understood and hardly to be over¬ 
come by means of mundane knowledge. Thence, it is akin to the wall 
concealed by a thick forest. As having the character of breaking, it 
should be known that Buddha’s Power of both Wisdom and Compassion 
is illustrated by an example of thunderbolt. 

19 ) anacaryaka (Pali anacaryaka), T. slob-dpon med-pa, C. 4' ©fi Sfi • Cf. Pali 
MN vol. 1, p. 171 (Aryapariyesana-sutta). 

20 ) abudha — S. abuddha. 

21 ) vyupadesa (BHS) (perhaps a wrong form for Skt. vyapadesa), T. ston—pa, C. . 

22 ) anugdmin, T. rjes-su rtogs-pa (= anubodha), C. reads instead ‘ anuttara ’. 

23 ) namarupa , T. min dangzugs, C. £ fe . * mental elements and material elements, 
by which the individuality is distinguished from each other ’, * nama ’ means the 4 
skandhas other than * rupa ’, therefore, namarupa is a synonym of paiicaskandhah. 

24 ) bhavah T. srid-rnams-pa, C. Hi ^3 (tribhava). 

25 ) abhinivesa (Pali abhinivesa), false opinion, superstition, T. mhon—par sen—pa, 

c-JE. 

26 ) satkdya (P. sakkdya), T. hjig-tshogs (a collection perishable), C. , physical 

body. 

27 ) There are 4 kinds of * klesas ’ which are caused by the wrong discrimination 
and are to perish by darsana-marga. They are mithyadrsti , drsti-paramarsa, silavra- 
taparamarsa and vicikitsa. satkayadrsti is, on the contrary, an innate defilement, and 
is to perish by bhavana-marga. 
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§ 2. Reference to the Jndndlokalahkara—sutra. 

Thus, the six qualities of the Tathagata mentioned above should be 
understood by this very order 28) and with detailed and analytical expla¬ 
nation, according to the Sarvabuddhavisaydvatdrajndndlokdlamkdra~sutra 29 \ 
In that Sutra, it is said as follows: 

“ O Manjusri, he who is of no origination or destruction is 
(i.e. has the epithets) the Tathagata, the Arhat, the Perfectly En- 
lightenend One ’* 30) . 

By this, first of all, it is explained that the Tathagata is of immu¬ 
table character. And immediately after this, by nine illustrations beginn¬ 
ing with the illustration of a reflection of the Indra on the surface of an 
immaculate Vaidurya stone 31) , with reference to this very meaning of 
the Tathagata’s being neither originated nor destructed, it is said as 
follows 32) : 

“ Thus, Manjusri, the Tathagata, the Arhat, the Perfectly Enlighte¬ 
ned One neither moves nor produces any thought 33 ), neither ex¬ 
plains in a dualistic way 34 ) nor imagines falsely nor discriminates. 
He is unimaginable, indiscriminative, devoid of thinking 35 > and 


28 ) anupurvi ( anupurvi ?), Pali, anupubbi. T. go—rims. Cf. S. p. 31, 1.7: hetv- 
dnupurvya (Ms. B anu-). See BHS Die. s.v. 

29 ) We have 3 translations of this sutra in the Chinese Tripitaka : 


i) in Bn a - yj mm by * 

(Dharmaruci), (501 A. D.), Taisho, No. 357 (12, p. 239-250 a); 2) “ HtJJ 

M &X tr. by fff’ / fj|(J JH (Samghabhadra) & c. (511-520 


A. D.), Taisho No. 358 (12, p. 250 a-253 c); 3) ftftsfcSi AstM^ 

tr. by & c. (the 11th cent. A. D.), Taisho, No. 359 

(12, p. 253 c-265 b ). Of them, the simplest edition is 2), which seems to show the original 
type of this sutra. However, the 9 illustrations on the Buddha’s Acts utilized in the 
Ratna. are partly lacking in 2), hence hereafter the equivalency in C. will be shown 
according to 1) (abbr. JAA). 

3 °) C. JAA, 240 b. 

31 ) About the 9 illustrations, see Chap. IV (S. p. 99 ff.). 

32 ) JAA, 240 c. 

33 ) The term ‘ vithapati ’ is to be corrected into ‘ vithapeti ’, as a hybrid form 


of vithapayati, Caus. of Skt. vi^sthd. so, T. sems-par byed-pa, C. PL']. Cf. S. p. 49, 

1. 1. vithapyante, 1. 2. vithapita, vithapand. 

34 ) prapancayati. See Note 11-15. 

35 1 T. bsam-du med-pa (= acintya ), C. ‘ acinty o’ 

should be inserted after ‘ acitta ’. 
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minding, of quiescent character, of neither origination nor destruc¬ 
tion. He cannot be seen, or heard, or smelt, or tested, or touched 
and has no characteristic remark, has neither making known nor 
being made known. ” and so forth. 

Such is the explanation of various kinds of aspects of quiescence 36 >. 
By this it is indicated that, in his own acts, all dualistic views and false 
discriminations have ceased to exist; hence, the Tathagata is free from 
efforts. 

After this, i.e. after the explanation of [nine] illustrations, there is 
explained by the remaining texts the Tathagata’s perfect enlightenment 
realized without any help of others with respect to all the gates to the 
Perfect Enlightenment of the real nature of all elements 37 >. 

And after this, with reference to the Tathagata’s 16 kinds of En- 
ightenment 38) , it is said as follows 39 >: 

44 There, O ManjusrI, as soon as the Tathagata has enlightened 
all the elements of such a nature and has observed the essential 
nature of all living beings as 4 impure ’ 4 not removing stains ’ and 
4 blemished ’, the Great Compassion named 4 mastery ’ sets in forth 
on all living beings ”. 

By this the Tathagata’s possession of Supreme Wisdom and Com¬ 
passion is demonstrated. There, 44 all the elements of such a nature ” 
means 4 [all the elements, having the nature] as has been said before ’, 
i.e. the character of non-existence 40 >. Having enlightened ” means 
4 having known truly by means of Buddha’s non-discriminative Wisdom 
44 Of [all] living beings ” means 4 of those [living beings] who are in the 

3G ) upasamaprabheda-pradesa , T. fie—bar shi—bahi tshig—gi rab-tu dbye-ba (= upa- 

iamasabda-prabheda ?), C. m mm ^ (— upasama—prabheda—laksana ). 

Here ‘ pradesa ’ seems to mean ‘ aspect ’ ( visaya or gocara). 

37 ) C. regards * sarvatathatabhisambodhamukhesu ’ as a quotation, which is equi¬ 
valent to JAA, 247 b. 

38 > Cf. Note 1-89. 

••> jaa, 247 6 . ( 5 n #n Jt 38 — -tj] tk IS ^ 4 ft 

in . .. observing the nature 

of all living beings, sets forth the Compassion which is ‘pure’, ‘immaculate’, ‘not 
blemished ’ and ‘ mastery ’), The former 3 epithets are translated in an opposite way, 
but it is probably a wrong translation. 

40 ) * abhava-svabhavat ’ in the text should be corrected to * abhdvasvabhdvan *, 
by accepting T. reading ‘ dhos-po med-pahi no-bo-nid-du (Acc.)-ho * as an apposition 
to ‘ nirdistdn 
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state of conformed [in right way] ( niyata -), unconformed ( aniyata -) and 
wrongly conformed ( mithya-niyata -) groups ( rasi ) 44 Essential nature 
(dharmadhatu) ” 41 > means * the Matrix of the Tathagata, which is not 
different from his own quality by nature ’ 42 >. 44 Having observed ” 
means 4 having perceived all kinds (i.e. impure, etc.) through the Buddha’s 
eye to which nothing is obscure’ 43 ). 44 Impure ( asuddha ) ” means 4 [impure 
nature] of the ignorant and common people ’ because of obstruction caused 
by Moral Defilement (klesdvarana). 44 Not removing stains ( avimala) ” 
means 4 [stainful nature] of the Sravakas and Pratyekabuddhas ’ because 
of obstruction on account of knowable things ( jheyavarana ). 44 Blemished 

( sangana ) ” 44) means 4 [blemished nature] of Bodhisattvas ’, because of 
[their] retaining [the impression of] one of both [obstructions] 45 \ [The 
Compassion is 44 named] mastery ( vikriditd ) ” 46 > because it enters well into 
the gates of accomplished means of training in various ways (vividha) 47 >. 
44 The great Compassion sets forth on all living beings ”, because [the 
Buddha], having realized 48 > the characteristics of all living beings through 


41 ) T. chos-kyi dbyins, C. ft in the quotation (instead of the usual ‘ ’). 

But here C. has ‘ ’ 4 along with ’ ‘ ft, ffff ’ ( dharmata , dharmasva- 

bhdva ?). 

42 ) ( sattvanam) dharmadhdtu — svadharmatd-prakrtinirvisista-tathdgatagarbha. 

4S ) C. explains the words from * sarvasattvandm ’ to 4 avalokya ’ together. 

44 ) T. skyon-dan bcas-pa, C. cf. BHS. Die. angana , sangana, s.v. 

45 ) Instead of ‘ tadubhay&niyatama-visistaya ’ in the text, the reading should be 


4 tadubhaydnyatamdvasistatayd , . For ‘ avasistatd' (remained), T. lhag-ma , and C. ‘ pj 
shows nearly the same meaning. 

46 > T. rnam-par-brtse-ba, instead of the usual rnam~par rol-pa, ( brtse-ba — sneha 
[affection], hence the whole means 4 taking compassion in various ways ’ ?). On the 


contrary C. translates it by 4 j|| y ’, which is usually equivalent to 4 vijrmbhita ’ (mani¬ 
festation of the Buddha’s power). The term vikrldita is often used in the sense of 4 having 
perfect mastery ’ in BHS as E. mentioned (e. g. trivimoksamukha-vikridito, Lalitavistara). 
Here, being an epithet or an apposition to 4 karund ’, the feminine form is used. 

47 ) The reading of this passage is rather obvious. There is no exact concordance 
between S., T. & C. The prefix 4 vi-' is interpreted by 4 vividha ’, in common with 
S., T. & C., but T. connects this 4 vividha ’ to ‘mukha’ and C. uses this word twice, once 
connecting to 4 upaya ’ and in the second case, to 4 mukha ’. On the contrary, S. connects 
it to 4 supravista ’. For 4 vinayopaya ’, both T. & C. read as 4 vineyopaya ’. But there 
seems to be not so much difference between both terms as to their sense. Cf. S. v. IV-1 
4 vineyadhatau vinayabhyupaye ’. C. translation of this passage runs as follows: 

44 It is 4 vikriditd ’ because [the Buddha], having known (= sampanna ?) the various 
means by which living beings are to be converted, enters the various gates of that 
means ”. 

48 ) The reading 4 abhisambuddhabodheh ’ in the text is doubtful. T. mhor-par rdsogs- 
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equality 49) , ^ as the intention to lead [the living beings] to the acquisi¬ 
tion of thei own nature 50) . After this, i.e. having aroused the supreme 
Wisdom an Compassion, [the Buddha] has no relaxation of activity 
for effectuat a g the setting in motion of the Wheel of unparalleled Doctrine. 
This [activif] should be known as ‘ power ’ of both [Wisdom and Com¬ 
passion] in e g a *d of acting for the sake of others. 

7) Svdr iasar T l J :?a ^ & 8) pararthasampad: Here, of these six qualities 
of the Tathg ata ? according to order [the quality] connected with the 
first three ualities, immutable, etc. is 4 the fulfilment of self-benefit ’ 
(svarthasamfd )» a nd [the quality connected with] the remaining three, 
Wisdom, etc 4S 4 the fulfilment of benefit for others ’ ( pararthasampad ). 
Besides [the e 4S another meaning]. By the word 4 Wisdom ’, the ful¬ 
filment of sef’henefit is designated, in so far as the highest, eternal and 
quiescent plP e 51) has the character of being the basis of his own perfect 
enlightenmei• By the words 4 Compassion ’ and 4 Power’, the fulfilment 
of benefit fo others is designated, because of their character of being the 
basis for set* n g forth the Wheel of the highest and greatest Doctrine. 


i. yv > 

par byan-chub' as na ( abhisambodheh ), C. seems to have a double expression ‘ 

\ ft h is not certain whether it is the translation of this term or that of 
‘ adhigamaprdpt a ’ (leads to the acquisition), because there is another expression C 
ph JcEl’, a er 4 wahakaruna iti ’, and ‘ ’ seems to be connected with 

ft .’ (in order to, or having intention to) as an apposition to ‘#P /l; 
’ (to erig^te 11 the same as the Buddha, i.e. to enlighten the Highest Enlightne- 

ment). If so, ‘ 3. rX ’ is merely an interpreting word by the Chinese translator. 

And even if w< acce P 4 the double expression, still it is better to be ‘ abhisambodhi- 


buddhyd ’. 

49 ) sama t a i, id., the equality, or the lack of difference ( nirvisistatd ) between the 
Buddha himselff n( l a H salivas. See, Note 11-42, VII — I. Cf. The Tathdgatagar - 
bhasutra the T^agatopattisambhavanirdesa (Avat S). 

bo) £ reac the whole passage as follows: 

“ ‘ mahd iru ya ’ [signifies] that, having attained the Great Enlightenment, 
[the Buddha] ofil ns the Great Compassion equally for all living beings with intention 
to make living eings realize what the Buddha did, i.e. to make them enlighten the 
Great Enlightei 1611 ^ Therefore, [it is called * mahdkarund ’]. ” It seems C. takes 
‘ svadharmata ’ i ‘ Buddha’s own nature i.e. the Enlightenment. 

51 ) paramatyapasantipada , C. *^7 * • Usually, upasantipada 

signifies ‘ nirvdn • 
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Now, from the Jewel of the Buddha, there arises the Jewel of the 
Doctrine. Therefore, immediately after [the explanation of] the former, 
we have one sloka concerning the latter. 


(Karika 2). 

I how before the sun of* the Doctrine, 

Which is neither non-being nor being, 

Nor both being and non-being together, 

And neither different from being nor from non-being 
Which cannot be speculated upon and is beyond explanation. 
But revealed [only] by introspection 2) and is quiescent; 

And which, with rays of light of the immaculate Wisdom, 

Destroys passion, hatred 3 > and darkness 4) 

with respect to all the basis of cognition 5 >. II 9 II 

This alternative proposition is called ‘ catuskotika ’. Cf. Madhyamaka-karika 
I, 7, Mahayanasutralahkara VI, 1, Lankavatara p. 122, J. 4-8, etc. 

2) pratyatmavedya (= pratyatmavedaniya in comm.), T. so-so-ran-gyis rig (—par— 

h°-h*), C. ft 

3) dosa (BHS for Skt. dvesa, Pali dosa ), T. sdan(-ba) (she-sdaii). 

timira, T., rab-rib. It means doctrinally the ignorance, moha or avidya. So 

C. (moha). But, in comparison with the simile of the sun, what is to be destroyed is 
timira (the sun is often referred to by such terms as timiracchid , timiranasana, timiranud , 

timiraripu , timirari, etc., cf. M. W. Skt. Dictionary, s.v.) and C. B 'lj* Pjjl seems to show 
this sense. 

B) arambana (aramvana in the text is probably a misprint) (BHS fr. Pali dram- 
mana — Skt. alambana), T. dmigs-pa, C. HU or HU ? C. translation is 

curious. HU’ means usually ‘ vitarha-vicdra ’ and I could not trace the use of 

‘ ^ HU ’ f° r ‘ arambana' in other texts. But, viz. Note VI-70 (for cittarambana, C. j L' 
HS) an< f XVII-187 (for ‘ niralamba \ C. HU)* The present transla- 
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§ 1. Eightfold Quality of the Doctrine 6 >. 

What is shown by this sloka? 

Because of its being unthinkable, non-dual, 
and being non-discriminative, 

And because of its pureness, manifestation and hostility; 

The Doctrine, which is Deliverance and also 
by which arises Deliverance 

Has the characteristics of the two Truths. // 10 // 

By this verse, in brief, the Jewel of the Doctrine is explained as being 
contracted by eight qualities. Which are the eight qualities? They are 

1) unthinkability ( acintyatva ), 2) non-duality ( advayatd ), 3) non-discri- 

minativeness ( nirvikalpatd ), 4) purity. (suddhi ), 5) [being] manifest 

(abhivyaktikarana ), 6) hostility [against obstacles] ( pratipaksatd ), 7) 

Deliverance [from passions] [virago), and 8) cause of Deliverance 
(viragahetu) 7 >. 

tion is according to T. The C. translation for the whole line runs as follows: 

“ Destroys several kinds of darkness $fp), i.e. researching and investiga¬ 
tion M) [by discriminative mind], passions, hatred and ignorance, and all [other] 

defilements ”. 

In the light of the commentary, ‘ |^Jp. ’ seems to be equivalent to vibandha ’, 

and ‘ ffl^ ’ to vikalpa or ayonisomanasikara, and C. translation is more understan¬ 
dable than S. 

About the use of the term ‘ arambana ’, see below (Note III—39). Cf. BHS Die. 
s. v. ( arambana & alambana). 

Cf. Buddhagotrasastra (BGS) 801 b ff. (under Chap. IV, [V] vrtti, where these 
8 categories are explained as the qualities of the Buddha’s 4 asrayaparivrtti ’). 

7) Terms in v. 10 and translations of these 8 in T. & C., as well as in BGS are as 
follows: 

1) acintya, bsam—du med-pa—hid, TFJ* ^ J1l)‘ 

2) advaya, ghis-su med-pa-nid, _. (BGS _.); 3) niskalpa, mam-par rtog- 

pa med-pa-iiid, 'TJ'" [^/Oj; 4) suddhi, dag-pa, 7=p*, (BGS 7pf 7=P*); 5) vyakti , mnon- 

par gsal-bar ( byed-pa ), \ , MS (BGS jjff ~T (SJ ); 6) vipaksa gnen-pohi phyogs- 

hid, ilj /p, 7) yo viragah, hdod chags dan bral-ba, Jtjft (BGS fi^), & 

8) yena viragah, hdod-chags dan bral-bahi rgyu, j^J (BGS j^J), Cf. 

BGS 801 6. 
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§ 2. Nirodha-satya and Marga-satya. 

Deliverance 8 ~> is summarized 

In both truths, Extinction and Path, 

Which 8 9) are each to be known 

By three qualities according to order. // 11 // 

Of these six qualities, by the first three qualities, i.e. unthinkabi¬ 
lity, non-duality and non-discriminativeness, the Truth of Extinction is 
explained. From this [explanation] it should be known that the Deli¬ 
verance [itself] is contracted. And by the remaining three qualities, 
i.e. purity, manifestation and hostility, the Truth of Path is explained, 
and from this, it should be known that the cause of Deliverance is con¬ 
tracted. 44 * That which is Deliverance ” means [the Doctrine, as] the 
Truth of Extinction, and 44 by which arises the Deliverance ” means 4 by 
[the Doctrine as] the Truth of Path. ’ Having joined these two together 10 >, 
it is explained, 4 being of the nature of Deliverance ( virdgadharma ) u > ’ 
means 4 having characteristic of the two purifying Truths 12) . 


§ 3. The Doctrine as the Truth of Extinction. 

Because of its being beyond speculation and explanation, 

And because of its being the knowledge of Saints 13) , 
Unthinkability [of the Doctrine should be known]; 

8) ‘ viragita ’, the state of being viragin (one who is passionless). T. ‘ [hdod-]chags 

[dan] bra1[-ba]-nid ’ seems equivalent to ‘ viragata’ . C. ‘ also shows nothing special. 
The meaning of this word is shown below by the term ‘ virdgadharma ’, which is the 
common nature of both ‘ nirodliasatya ’ & ‘ margasatya ’. Hence ‘ viragata ’ seems here a 
more natural form than ‘ viragita 

The reading ‘ ete ’ in the text should be understood in the sense ‘ yabhyam nirodha- 
margasatyabhyam .. . te {ete) veditavye ’. C. translates ‘ nirodha-marga—satyabhyam ’ as 
the subject, and takes ‘ samgrhita ’ as active voice. Consequently there is no difficulty 
in C. reading. 

10) abhisamasya (gr. of abhi-sam-^as), T. mnon-par bsdus te, C. 'pj“ .... 

111 C. . This is an interpretation of the word * viragita ’ (or viragata ) in v. 11. 

See above. 

12) vyavadana-satyadvaya-laksana, T. mam-par byah-bahi bden-pa gnis—kyi mtshan— 

nid, C. it m - a m ‘ vyavadanasatyadvaya ’ means ‘ the 2 satyas concerned with 
purification ’ i.e. nirodhasatya and margasatya, and is opposite to * duhkhasatya ’ and 
‘ samudayasatya which are, in their turn, to be termed ‘ samklesasatyadvaya \ 

13 * drya, T. hphags-pa, C. ^Hjj 1 . 
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Because of quiescence it is non-dual and non-discriminative. 

And three [qualities], purity etc., are akin to the sun. // 12 // 

1) acintyatva : Unthinkability of the Truth of Extinction, in short, 
should be known by three causes. By which three? Because, 1) it is not 
a sphere of speculation even by four categories [of existence] 14 >, i.e non- 
being, being, being and non-being together, and neither being nor non-being; 
2) it cannot be explained by any sound, voice, speech, way of speech, 
explanation, agreed term, designation, conversation [and so forth] 15 >; 
and 3) it is to be revealed by the introspection of Saints. 

2) advayata & 3) nirvikalpatd. How should here be understood non¬ 
duality and non-discriminativeness of the Truth of Extinction? It is 
taught by the Lord as follows 16) : 

“ O Sariputra, quiescent l7) is this Absolute Body [of the Buddha], 
having the nature 18 > of being non-dual and non-discriminative ”. 

Here, 4 dual ’ ( dvaya ) l9) means 4 action ’ or 4 active force ’ ( karman ), [as 
by deed, word and thought] ’ 20 > and 4 Defilement (klesa); 4 discrimination 
( vikalpa ) means 4 Irrational Thought ( ayonisomanasikdra) ,2X) which is the 
cause of origination of Action and Defilements. By knowing deeply that 


14 ) So-called * catuskotika ’. See above. 


15> ruta, T. sgra (= sabda ), C. ^ ; ravita (artificial sound), T. skad (= bhdsd), C. 
(echo ?); ghosa, T. brjod-pa (= vacana), C. ^ ; vakpatha, T. nag-gi yul , C. ; nirukti , 
T. ne-tshig, C. ; samketa , T. brda, C. ft ; vyavahara, T. tha-snad , C. m tk -. 


abhilapa, T. mnon-par brjod-pa, C. TEf Bo* ? respectively. Equivalency to each term 
in C. is not sure. About the etymology of ‘ vyavahara ’, see Note VIII-(IX) A-61. 
16) AAN 467 b, (BGS also quotes this sentence). 


17) siva, C. Yjq . But T. hgog-pa (— nirodha), perhaps in the sense that ‘ siva * 
is an epithet of ‘ nirodha ’. 

18) dharman (ifc). In another passage, the same sentence is quoted changing * dhar- 
ma ’ into ‘ dharmataya ’. (S. p. 44,1. 14). It seems to be the original reading and is prefe¬ 
rable here. 

1,1 c ' M “ jfn t® 4' __ (what are two, of which is taught * non¬ 

dual ’?). 

20) See below (S. p. 13, 1. 7 ff.). Cf. PTS Die (‘ kamma ’). Whenever * karman’’ 
and ‘ klesa ’ are mentioned side by side, the former signifies the actual deed by body, 
word and thought, of which the cause is * klesa \ But in the relation to ‘ janman ’, i.e. 
the next birth, ‘ karman ’ is the cause of ‘ janman ’ (or bhava). In this sense ‘ karman ’ 
should be regarded as the ‘ active force ’, some kind of energy and has a sense similar 
to ‘ samskara ’. 

21) T. tshul-bshin ma-yin-pa yid-la byed-pa , C. ill *|^). As 

for its being a cause of Defilements and Actions, see S. p. 13 and p. 42, 1. 10 ff. 
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this Irrational thought is extinct by nature, consequently, there is no ori¬ 
gination of duality and discrimination; for this reason there is absolutely 
no origination of Suffering. This is called the Truth of Extinction of 
Suffering. It should never be explained that, because of extinction of 
something, it is [called] the Truth of Extinction of Suffering. It is said 
as follows 22 >: 

44 O Manjusri, in case there is neither origination nor extinction, 
mental actions as mind, intellect and consciousness never take 
place 23) . Wherever no mental action takes place, there is no false 
imagination by which they would think irrationally. One who 
applies himself with rational thought never makes Ignorance arise. 
Non-arising of Ignorance means non-arising of the Twelve Parts 
of Existence ( dvddasa-bhavanga) u \ It is called 4 non-birth(ajrdii) 25 ).’” 
and so forth. 

Also said [in the scripture] 26 ). 

44 O Lord, extinction of Suffering does not mean the disappea¬ 
rance of element. By the term, 4 Extinction of Suffering ’, O 
Lord, there is designated the Absolute Body of the Tathagata 
which is beginningless 27 ), immutable, of no birth, non-originated, 
of no destruction, free from destruction, eternal, constant, quie¬ 
scent, everlasting 28 ), purified by nature, released from covering of 

22) JAA 247 a. Cf. AAS (beginning of Chap. II, p. 469 b) BGS quotes the first sen¬ 
tence from AAS and regards the remaining as its own explanation. (BGS 801 c). 

23) citta-mano-vij nana, T. sems dan yid dan mam-par ses-pa, C. )[_p 

(but AAS & BGS, Hfjlc). These three are synonymous with each other and here 

seem to have no special meaning as in the Vijnanavada. (in BGS, however, Paramartha 
interprets that * citta ’ means the ‘ former ’ (i.e. the usual set of) 6 vijhdnas, ‘ manas ’ 
‘ adana-vijnana ’, and ‘ vijnana ’, ‘ alayavijndna', It is quite against the Yijnanava- 
din’s way of interpretation.) 

24) i. e. the chain of causation ( pratityasamutpada ), starting with ‘ avidya ’. 

25 ) T. mi—skye(—bd), C. (BGS ‘ ajdti ’ = ‘ anutpdddnirodha ’. The 

term ‘ ajdti ’ reminds us of the idealistic philosophy of Gaudapada. 

26) SMS 221 c. Cf. BGS 801 (quotation from SMS). 

27) anadikalika, T. thog-ma med-pahi dus-can, C. j(fp [^5? jU vfyj. This 
is usually an adjective to * dhatu\ See S. p. 72, 1. 13. 

28) These 4, nitya, dhruva, siva, & sasvata, (T. rtag-pa, brtan-pa, shi-ba, mi-hjig-pa; 

C. ‘ [HI Yfq lff§) are often used in this treatise as the modifiers of ‘ dharma- 

kaya ’ or the Absolute Truth. See below (S. p. 20, 1. 10; p. 53, vv. 81, 82, p. 54, 1. 12 ff M 
etc.) Cf. A AS (which has the passage after 4 asamskrta ’ up to the end of this quo¬ 
tation), ^ respectively (496 b) BGS ^ ft! ^ ^ (801 c). 
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all moral defilements, and endowed with inseparable and unthinka¬ 
ble qualities of the Buddha, which are far more than the sands of 
the Ganga in number 29 >. And this very Absolute Body of the Ta¬ 
thagata, 0 Lord, [when it is] unreleased from the covering of moral 
defilements, is called the Matrix of Tathagata. ” 30) 

Thus all the determination of the Truth of Extinction of Suffering should 
be understood wholly and in detail according to Sutras. 


§ 4. The Doctrine as the Truth of Path 31) . 

4) suddhi, 5) abhivyaktikarana & 6) pratipaksatd : Now indeed, the 
way to attain the Absolute Body of Tathagata named Extinction of 
Suffering is the Path of perception and practice 32 > based upon the non- 
discriminative Wisdom ( avikalpa-jndna ) 33 '>. And this [Path] is to be known 
as similar to the sun with threefold common characteristics 34 >. [Namely] 
1) through the common characteristic of purity of the disk, because of 
being apart from all the minor defilements and stains; 2) through the 
common characteristic of being the manifestor of forms, because of mak¬ 
ing manifest knowable things of all kinds; and 3) through the common 


29) ... gangavalikdvyadvrttair avinirbhdgair acintyair buddhadharmaih samanvd- 
gatas .... For this expression, see Note 1-23. (quotation from AAN). The term ‘ amuk- 
tajiiair 9 had better be inserted after ‘ avinirbhdgair ’, because, except the present Skt. 
text and T., all other editions i.e. C., SMS (both T. & C.), AAS & BGS, have this term. 

(C. A'* JS.); SMS, T. brol-bar ses-pa (— muktajna), C. qq* ; AAS; 

*A^ BGS ■A >> ji[f£ the last two seem to show the best translation.) 

The term ‘ samanvagata 9 makes the idea signified by * gafigavdlika . . . quite clear. 


-. inis is a xamous 


30) tathagatakdyo * vinirmuktaklesakosas tathdgatagarbhah 
definition of the term ‘ tathagatagarbha ’. Chinese refer to this often by ‘ / jpp 

i£- 4 1 . 


14 


*» C(. BGS 802 a (${1 '{;K tS). 

32) darsana-mdrga, T. mthon-bahi lam, C. ; & bhdvana—mdrga, T. sgom-pahi 

lam , C. a il . ‘ darsana-mdrga 9 signifies the first Stage of the Bodhisattva, and 

‘ bhavana-marga 9 those Stages after the second one. 

33 ) T, rnam-par mi-rtog-pahi ye-ses , C. , 

34) Similarity of ‘/ndna’ to the sun is also referred to in S. p. 58, vv. 93 ff., 
p. 107 ff. ( suryavad id, and forth), etc. 
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characteristic of hostility against darkness, because of being the enemy 
of all kinds of obstacles against the true perception 35) . 

And 4 bondage ’ ( vibandha ) 36 > means the origination of Desire, Hatred 
and Ignorance 37) preceded by the thought 38) which takes its basis [of 
cognition] upon the characteristic of unreal things 39 >. It is due to the 
union of the state of tendency ( anusaya ) with manifested state ( paryut- 
thdna ) [of defilement] 40 \ Indeed, people regard the unreal, i.e., ‘not of 
its nature ( atatsvabhava ) ’ thing as the [real] characteristic because of 
its desirable looks ( subhakara ) 41) when Desire comes forth from its state 
of tendency; when Hatred comes forth [from its state of tendency], [they 
regard the unreal thing as the real characteristic] because of its detestable 
looks ( pratighakdrena ); and when Ignorance comes forth, then it is the 
same because of its obscure looks ( avidyakarena ). And of those people who 


35> T. de-kho-na mthoh-ba (— tattva-darSana). By reason of this T. translation 
as well as by the reading ‘ sarvakarasya tattvadarSanavibandhasya ’ in S. p. 13, 1. 17, the 
uncertain passage in Ms. B. (see J. fn. 8 in S. p. 12) should be read * tattva ’ instead of 


‘ satya ’ inserted by J. C. has no equivalent term, but BGS, Jpll . 

36) T. gegs, C. Jffi /pj '/£ (the thing to be dispelled), BGS Bj=f $£pL . This word 
seems to stand for ‘ timira ’ in the karika. 


37) raga, T. hdod-chags, C. Jgt^ ; dvesa, T. she-sdan, C. Bjg moha, T. gti-mug, C. , 
respectively. 

38) manasikara , T. yid-la byed-pa, C. fm? ^|J . As being based upon 

the unreal feature, it should be ayonisomanasikara ’ in its implied sense. Or ‘ ayoniso 
manasikara ’ = ‘ abhutavastu—nimitta-arambana-manasikdra ’. See below. 

39) abhuta-vastu-nimitta-arambana , T. yan-dag-pa ma-yin-pahi dnos-po rgyu- 

mtshan—gyi yul , C. regards the term ‘ arambana' as ‘ visaya' (sense 

object) and connects it with ‘ abhuta-vastu-nimitta ’ by the genitive case. As for the rela¬ 
tion of this ‘ arambana ’ to * manasikara ’, T. seems to regard it as being appositional. 
On the contrary, C. understands < ‘dramband > in the sense of ‘taking hold of’ or ‘grasping ’• 
This verbal sense seems better here than the nominal sense, because ‘ arambana ’ is a 
kind of act, determining the characteristic of ‘ manasikara ’. In other words, * manasi- 
kdra ’ here is determined hs ‘ abhutavastunimitta-drambana ’, i.e. the act of taking 
hold of ‘ abhutavastu-nimitta ’ [as real]. From the point of Skt. grammar, however, 
the compound ‘ abhiita . . , arambana ’, being appositional to ‘ manasikara ’, makes 
a Bahuvrihi compound, and hence is to be understood in the sense ‘ [ manasikara ] 
whose arambana is abhutavastu-nimitta ' and * arambana ’ can be translated into ‘ sense- 
object \ If we constrpe T. translation in the light of this Skt. way, ‘ can ’ should 
be inserted after ‘yul’. 

40) anusaya, T. bag-la nal-ba, C. tt^l (but usually |§ff BJ^) ‘ sleeping 

state ’, ‘ potential state and for paryutthdna, T. kun-nas Idan-pa. C. om. (but usu- 

ally — paryavasthdna (S. 67, 1. 17). See note IX-77. 

41) For ‘ Subhakara ’, C. ? 
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incorrectly take hold of characteristics of Desire, Hatred and Ignorance 
as the basis of cognition 42 \ the Irrational Thought occupies their mind. For 
those people whose mind is occupied with the Irrational Thought, there 
takes place the Defilement of any one of Desire, Hatred and Ignorance. 
Due to this [origination of Defilement], they make the actions born of 
Desire by means of body, speech and thought, and also [in the same way] 
they produce the action born of Hatred, the action born of Ignorance. 
Furthermore, from Action there results Rebirth. Thus these people, 
having tendencies [of Desire, Hatred and Ignorance], regarding the 
[unreal] characteristic [as real], and making it the basis of cognition, 
[affectionally] hanging on it 43 >, produce the Irrational Thought, from which 
consequently arises Defilement. Because of origination of Defilement, 
there arises Action; from the origination of Action, there arises Rebirth. 
And all kinds of impurity ( samklesa) 44 > of these Defilements, Action Re¬ 
birth, etc. come forth because people do not know, nor perceive the one 
[real] essence 45) as it is 46 >. 


12) ragadvesamoha—nimittam ayathabhutam arambanam kurvatam. 

Here, for ‘ arambana T. dmigs—pa, C. as before <3st). ayathabhutam can be regarded 
as an adjective to arambana, but from the context, I rendered it into an adverbal sense. 

43) Here ordinary beings ( bala ) are said to be * anusayavat * nimitta-grahin ’ 

and ‘ arambana-carita ’. (C. om. the latter two). For 4 nimitta-grahin ’, T. mtshan-par 

hdsin-pa-can, and for 4 arambana-carita ’ T. dmigs-pa-la spyod-pa. Here 4 arambana 
seems to show more clearly the sense of 4 an action to hang on These three show 

successive activities of mind preceding to 4 manasikara ’. Cf. BGS 802 a: j|C |3pj* | a| f 
( tatlvadarsana-vibandha) gpf , Jt '|$1 ^ . -ft 

s. 38 > JiUSS ® 1® (anusaya) 0.81 ^7 fflfc * ^ lE S fft 

(ayonisomanasikara) ^ 0 , J|L jfcfc ^ ^ . 

(The tattvadarianavibandha means (1) a complexed action of mind, (2) klesa-sam- 
klesa , (3) karma-samklesa, and (4) janma-samklesa. [Of them], (1) a complexed action 
of mind is [a mental activity], of which the Defilements in dormant state are causes, 
affections towards the five sense-objects are conditions, and the Irrational Thought is 
the cause of associated origination. Because of the association of these three, it is called 
4 a complexed action of mind ’). 

44) samklesa, T. kun-nas hon-mohs-pa, C. (^ff: i^fs*). A general term for klesa, 

karman & janman, etc., i. e. all the phenomena^ life. 

45) eka-dhatu, C. ‘ , (BGS T. khams geig. It may be termed 

dharmadhdtu, dharmata, i. e. the Absolute. It is also identical with cittaprakrti. 

46) About the process of origination of the phenomenal life ( samklesa ) see S. p. 42 f. 
(v. 58 f.). In this process, 4 ayonisomanasikara ’ occupies the important role, and 
this 4 ayonisomanasikara ’ is defined as 4 vikalpa’’ (S. p. 12, 1. 2) or 4 abhutavastunimit- 
tarambana-manasikara ’ (S. p. 13, 1. 1) (see Note 38, 39). The function of 4 ayonisomana¬ 
sikara ’ is to be compared to that of 4 manas ’ in the Vijiianavada. 
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[On the other hand] these impurities should be seen in the same man¬ 
ner as by a perfect investigator 47 ) who does not perceive any [unreal] cha¬ 
racteristic nor any basis of these impurities. [Because], when he perceives 
neither characteristic nor basis, then can he perceive the Reality 48 ). Thus, 
these elements 49 ) are perfectly realized by the Tathagata as equal through 
equality 50 ). And thus, this realization of all natures by Wisdom, as being 
equal without any addition nor diminution because of these two facts, 
i.e. because we cannot see any characteristic nor basis of non-being 51 ), and 
we can see the real character of being as the absolute truth, this is to be 
known as the ‘ enemy ’ ( pratipaksa ) of all kinds of obstacles against the 
true perception. And because of the origination of this enemy, there is 
absolutely no association nor harmony 52 ) of the obstacles. This is indeed 
the Path of perception and practice based upon the non-discriminative 
Wisdom, which is the cause of attaining the Absolute Body [of the Tatha¬ 
gata] and which is to be understood in detail according to the Sutra 
named Prajnapdramitd 53) . 


47) parigavesayat (one who investigates) (< p. pres, of parigavesayati, caus. of pari- 


gavesate , seeks for, investigates. BHS Die. s. v.), T. yons-su btsal-ba, C. 


For ‘ nimittam arambanam va ’, T. rgyu-mtshan nam dmigs-pa, C. m m (as if 
* nimittarambana ’ as in the previous cases). Here the use of ‘ arambana ’ is obviously 
objective. 

48) bhuta, T. yan-dag-pa, C. ^ ft. 

49) dharmah (pi.), C. ^ , but BGS "tU ( sarvadharmah ). 

B °) By the term * iti ’, the content of realization is shown. 

51) asad nimittarambana, which had literally better be translated into ‘ unreal basis 
of characteristics \ (Skt. has the sg. g. case-ending) T. med-pahi rgyu-mtshan-gyi dmigs-pa 

and C. Jm. ^ ^0 (unreal characteristics of things) a’nd om. * arambana ’. 

62) asamgati, T. bral-ba; asamavadhana, T. med-pa; C. for both 


together. 

63) e. g. Astasdhasrikd-Prajnapdramita (Wogihara’s Edition of AAA pp. 332, 1. 9-12; 
333, 1. 4-7 & 11-15; 334, 1. 2-5 & 15-16; 334, 1. 22-335, 1. 1; 353, 1. 12- 14 & 17-18; 354, 
1. 5-9). Cf. AAA (GOS Edition, p. 230 If. where a passage from ASP is quoted, for which 
the original reading is as follows: 

“ . . . tatra bodhisattvayanikah, pudgalo yair vastubhih anumodeta yair arambanair 
yair akarais tac cittam utpadayet api nu tani vastuni tani va drambanani te va akdras tathd- 
palabhyeran yatha nimittikaroti ”. (Wogihara, p. 332, 1. 9-12). 

C. inserts a short quotation, running: 

“ Be . in in ^ in ^ $0 **. (e. g. Taisho, 

VIII, p. 335 6). 
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Now, from the Jewel of the Doctrine of the Great Vehicle, there 
arises the Jewel of the Community of Bodhisattvas who are abiding in 
the irreversible state 1) . Therefore, immediately after [the explanation 
of] the former, we have one sloka referring to the latter. 

(Karika 3.) 

I bow before those who, having understood 2 > perfectly 
The extremity of non-substantiality of all the worlds as quiescent, 
Because of their perception of the unreality 3 > of defilements 
Through the brightness of the innate pure mind of all the world 4 >, 
Perceive the Buddhahood 5) penetrating everywhere; 

Those whose intellect is unobscured, 

And whose eye of Wisdom has its objects 

In the pureness and infinitude of the living beings. // 13 // 

^ avaivartika (= avinivartanlya), T. phyir mi-ldog-pa, C. 'T* . About the 

equivalence of this state to the Bodhisattva’s 1 bhumi' or * vihdra ’, there is a variety 
among the Mahayana texts. At the beginning of the development of the ^ bhumi' theory, 
there seems to have been 4 divisions of states on account of the Bodhisattva’s rank, namely: 
prathamacittotpadika , caryapratip anna, avaivartika & ekajatipratibaddha or abhiseka (of 
these 4, see S. p. 52,1. 16 ff.). Besides this division, the division of 10 stages also seems 
to have an old history and as a result of the combination of both, the former 4 have 
got their place among 10 stages, being ranked as the 1st, 3rd, 7th & 10th, respectively. 
Confusion occurred after the apperance of the Avatamsakasutra which established the 
41 stages of Bodhisattva, ranking the old 10 stages at the beginning under the name 
of 10 ‘ vihdra’s, and newly creating the 10 ‘ bhumi’s, Pramudita& c. as the highest group 
of Bodhisattva’s stages. As for * avaivartika ’, it is regarded on one hand as the name 
for the 7th ‘ vihdra ’, but on another hand, as being equivalent sometimes to the 1st bhumi, 
sometimes to the 7th bhumi. Here the commentator seems to have used the term ‘ avai¬ 
vartika ’ as indicating the Bodhisattva on the 1st bhumi. (Cf. S. p. 15, 1. 13). See S. p. 16, 
1. 13; Notes IY-31. 

z) prati-vidh, T. rtogs(-pa), C. (or $n>. 

3) asvabhava, T. no-bo-med[-pd\ , C. [r’J . 

4) ‘ tat ’ of the 2nd line of v. 13 indicates ‘ sarvajagat ’ in the 1st line, the 4 jagat ’ 
means * people in the world ’. 

6) sambuddhatd, T. rdsogs-pahi sans-rgyas (om. -ta), C. i'll ^ C. has 

some misunderstanding on the third line and due to this misunderstanding, C. changes 
the order of the commentary. 
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§ 1. Manner and Extent of the Perception of the Community. 

What is shown by this sloka ? 

Because of its purity of perception by introspective knowledge, 
So far as its manner and extent are concerned 6) , 

The Community of irreversible Bodhisattvas 

[Is endowed] with the supreme qualities 7) . // 14 // 

By this it is explained, in brief, that the Jewel of the Community 
of irreversible Bodhisattvas is endowed with supreme qualities, because 
of its purity of perception by supermundane knowledge, with respect to 
two aspects, [manner and extent] i.e. ‘being as it is’ ( yathavad-bhavikata 
and ‘ being as far as ’ ( ydvad-bhavikatd) 8 >. 

6) yathavad-yavat, T. ji-bshin, ji-sned, C. nt an< i om. ydvat. 

7) C. refers only to ‘ yathavat' here, and consequently replaces the following prose 
commentary before v. 16. 

8) T. ji-lta—ba-bshin-yod-pa & ji-sned-yod-pa, respectively: C. ^0 ffj '(ijv & 

lift;?? , resp. C. ‘ft fr for * bhavikata ’ is probably a misreading, but see 
BGS 802 b where these two are said to be the cause of ‘ vir&gadharma ’ representing ‘ bhd- 

vana-marga ’ under the names of iw £1 ft & >11 . This term ‘ ’ is 

however, replaced by ‘ ’ after the next occurrence (^U 3 ^6 >fk ). 

Cf. AAS #n Jig» #0 (470 c); Yogdcarabhumi ( Bodhisattvabhumi ) in 

& ft Bf 'ft' (Taisho, XXX, 486 b etc., BBh, p. 39, 11. 1-2, 215, 1. 2, 258, II. 5-9); 

Sandhinirmocanasutra , T. ji-lta-ba bshin-du yod-pa-nid & ji-sned yod-pa-nid (Lamotte’s 

edition, p. 98 & 99), C. ft & |8 0T ft ( Taisho , XYI, 699 c). As 

for their meanings, Sandhinirmocana defines them, ‘ kun-nas hon-mohs-pa dan mam- 
par byan—bahi chos rnams—la rnam—pa rab—tu dbye—ba thams—cad—kyi mthar thug-pa 
gan-yin—pa de—ni ji—sned-yod—pa yin ‘ kun-nas hon—mons—pa dan mam—par 

byan-bahi chos de—dag nid-kyi de-bshin-nid gan-yin-pa de-ni ji-lta-ba bshin-du yod- 
pa-nid yin . . respectively. It means ‘ ydvadbhavikata ' signifies all phenomena, 
pure and impure, while ‘ yathavadhbdvikata ’ signifies the essence or the Absolute 
(tathata) inherent in all phenomena. While the Bodhisattvabhumi says that yatha- 
vadbhdvikata of dharmas means their * bhutatd ’, and yavadbhavikatd of dharmas means 
sarvatd, by both of which the two kinds of ‘ tattv&rtha ’ are represented. It seems 
to show the original sense of these terms. On the other hand. 0 translates the 
terms into ‘Absolute and Empirical character’, i.e. as if ‘ yathavad-bh. ’ signified 
p aramartha-satya while * ydvad-bh. ’, ‘ samvrti-satya ’. This is the traditional way 
of interpretation in Tibet. But as far as this text is concerned, both of these relate 
to ‘ lokottara-jndna ’ or ‘ lokottara—praj fid ’ (S. p. 14, 1-19, p. 15, 1. 11), i.e. ‘ avikalpa- 
jnana ’ and not to ‘ laukika or ‘ tatprsthalabdha-jiidna ’. This is rather close to the 
original interpretation, the only special feature being that the ‘ ydvad-bh. ’ is said to 
relate to the perception of ‘ tathdgatagarbha-astitva ’ in all living beings. Therefore, O’s 
way seems an overinterpretation. 
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a) Right Manner of Perception (yathavad-bhdvikatd). 

Their manner [of perception] is 4 as it is ’, 

Because they have understood the quiescent nature 9 > of the world. 
And this [understanding] is caused by 
The purity [of the innate mind] and 

Their perception of the defilement as being destroyed from the 

[outset 10 >. // 15 // 

Here, ‘being as it is ( yathavad-bhdvikatd) ’ should be understood thus: 
because, [with respect to the manner], they (i.e. Bodhisattvas) have under¬ 
stood the extremity of non-substantiality ( nairdtmyakoti ) of the whole world 
called Individualities and Separate Elements ( pudgalar-dharma-dkhya ) as 
it is ( yathdvat ). And this understanding, relating to the non-annihila¬ 
tion n) of Individualities and Separate Elements because of their nature 
of absolute quiescence from the outset, is produced, in short, by two 
causes. Namely, because of their perception of the innate brightness 
(prakrtiprabhdsvaratd) 1 ^ of the mind, and because of their perception of 
‘ being destroyed from the outset ’ ( ddiksaya ), i.e. the extinction of defi¬ 
lements on the mind. Here, these two, i.e. the innate brightness of the 
mind and the defilement on the mind, are quite difficult to be understood 
in relation to the fact that, in the immaculate sphere, there is no succes¬ 
sion of a second mind because both minds, good and bad, act together 
as one and the same. Therefore, it is said 13) : 

“ O Lord, a good mind is momentary 14 >; it cannot be afflicted by 
defilements. The bad mind is [also] momentary; even this [bad] 
mind cannot be afflicted by defilements. O Lord, defilements cannot 


9) Santa-dharmata, T. shi-bahi chos-nid, C. JgL, 7^ . This is a word 

for * siva nairdtmyakoti ’in k. 3. 

10) ddiksaya, T. gdod-nas zad, C. & is. 

u) avinasa, which shows the denial of the conception of destroying something. 
See S. p. 12, 1. 4-5 (on * nirodha-satya ’), T. hjig-pa med-pa. C. has a long interpretation: 

in * $n is & it * * * & tl> ® & * ft, # $ m 

(Real perception means the perception of the non-existence and quiescence 
of individuality and separate element from the outset, and not such a perception as 
existing after the realization by dispelling the defilements. 

Here, ‘ avinasa ’ = ddiksaya, nirodha, nihsvabhdva. 

12) T. ran-bshin-gyis hod-gsal-ba(-nid), C. [=j Ypf (= prakrtiparisuddhi). 

13) SMS 222 b. 

141 k§anika, T. skad-cig-ma, C. T^lJ /tl aJIP . 
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V 


touch that mind. [And the mind cannot be touched by the Defi¬ 
lements] 15 ). O Lord, how is it possible that the mind, of unto¬ 
uchable character 16) , can be afflicted by darkness? O Lord, still 
there is defilement and there is defiled mind. Moreover, O Lord, 
the meaning that the mind purified by nature is defiled 17) is dif¬ 
ficult to be understood ”. 

Thus, with reference to [the manner of] ‘ being as it is ’, the explana¬ 
tion of the meaning 4 difficult to be understood ’ should be understood 
in detail according to the Sutra. 

b) Unlimited Extent of Perception ( yavad-bhavikatd ). 

Their extent [of perception] is 4 as far as ’, 

Because they perceive the existence 

Of the nature of Omniscience 18) in all living beings. 

By the intellect 19) reaching as far as 
the limit of the knowable 20 >. // 16 // 

Here, 4 being as far as ( ydvadbhdvikata ) ’ should be understood thus: 
because [with respect to the extent], they perceive the existence of the 
Matrix of the Tathdgata in all living beings, up to those who are in the 
animal kingdom, by means of the supermundane intellect ( lokottara-prajna ) 
which reaches as far as the limit of all knowable things 21) . And this 
perception of Bodhisattvas takes place in the first Stage of the Bodhisa- 
ttva, because [verily in that Stage], the Absolute Essence is realized 
in the sense of all-pervading ’ (sarvatraga). 


15) Acc. to T. & C., one sentence should be added here (as in brackets). T. sems hon- 
mohs-pa yah ma-lags na, C. * i> * « m w = napi cittam samklistam bhavati. 

16) asparsa-dharmin, T. reg-pahi chos-can ma lags-pa, C. . 

17) The reading ‘ upaklesdrtho ’ is preferably to be corrected into ‘ upaklistartho ’. 
Cf. S. p. 22, 1. 2, cittasyopaklistatd dusprativedhya. 

18 J sarvajha—dharmatd = tathagatagarbha (in the comm.) 

19) dhi — prajha (lokottara prajha). 


20) C. in prose: ( ydvadbhdvikata ) , gpj i'jji * ~fcj] 

7^ (j heya-paryantagataya), * 'tj/J (sarvasattvesu 

sarvajhastitvadarsanat). (‘ dhya' in the 1st line and ‘ dharmata' in the 2nd line are 
omitted). 

21) Cf. S. p. 22, 10 ~ 24, 9 (Quotation from Avat S. Tathogatotpattisambhava- 
nirdesa). 
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§ 2. Introspective Character of Bodhisattva’s Perception. 

Thus, what is called 4 understanding in such a way ’, 

That is the perception by one’s own wisdom. 

It is pure in the Immaculate Sphere, 

Because it is free from attachment 
and has no hindrance 22) . // 17 // 

* Thus, in such a way’ (ity evam), by this way, i.e. through ‘being as 
it is ’ and 4 being as far as what is called 4 understanding ’ ( avabodha ) of 
the supermundane path, is here intended to be the perception of the 
Saints by the supermundane wisdom of their own ( pratydtmam ), i.e. unco- 
mon to others 23 ). And this [perception] is called perfectly pure in com¬ 
parison with 24) the superficial knowledge of everyday life 25) because, in 
brief, of two reasons. Which ones? Because it is 4 free from any attach¬ 
ment ’ ( asahga ), and because it 4 has no hindrance’ ( apratihata) 26 \ Here, 
as its field is the innate purity of the essence of living beings through its 
being as it is, the perception [of the Saints] is free from any attachment; 
and through its being as far as, its field is the unlimited number of 
knowable objects, therefore, that perception has no hindrance 27 \ 


§ 3. Superiority of Bodhisattva’s Community. 

Through the purity of their perception by wisdom 28) , 

It is superior as [being the same as] Buddha’s Wisdom 29 > 


* 


* 8 ) C. again in prose. 

23) i. e. uncommon to Sravakas, Pratyekabuddhas and ordinary people. 

* z: M /L 5k K ^. 

24) upanidhaya, T.-la Itos-nas. 

26) itara~pra.desika-jha.na, T., cig-ses hi-tshe-bahi ye-ses. C. takes it as showing 


the knowledge of Sravakas and Pratyekabuddhas. (51p 

26 * asahga, T. chags-pa med~pa, C. [^Jp; apratihata {apratigha in the verse), 

T. thogs—pa med-pa, C. PD (= ^H); BGS respectively. 

27) BGS adds some more sentences on ‘ yathavad-bhdvikatd ’ and ‘ yavad-bhavikata. ’, 
saying that the former is * hetu ’, while the 1 atter is ‘ phala ’, or in comparison with the 
nature of * visuddhi-hetu of the former, the latter is ‘ paripurna-hetu ’ (802 6). 

28) The shortage of syllables after ‘ .. .suddhyd ’ can be made up by ‘/ii ’ or ‘ era * 
( Suddhyaiva ). T. has ‘no ’ after ‘ dag-pas \ 

29) For v. 18 a b, C. $0 Jf, jit JE fPl ^ la (Because of 

their perception of pure ‘ buddhajhana ’ through the Path of the true intuition). 


C. has no word equivalent to ‘ anuttard ’ in the verse, but ‘J 
shows it. 


■ ’ in the commentary 
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Therefore, the Saints abiding in the irreversible state 30 > 

Are [worthy of being] the refuge of all living beings. // 18 // 

Thus, this 4 purity of perception by wisdom ’ of Bodhisattvas who 
mounted to the Stage of being irreversible 31 > is to he known as 4 the 
supreme ’, because it approached 32 > the highest purity of the perception 
of Buddha’s Wisdom; or otherwise 33 >, because it is superior to the other 
qualities of Bodhisattva, donation, moral conduct, etc. 34 >. On account 
of this purity, it is said that Bodhisattvas in the irreversible state are 
worthy of being the refuge of all living beings. 

There is no mention of the Jewel of Community of the &ravakas, 
immediately after the Jewel of Community of the Bodhisattvas, because 
the former is not worthy of being worshipped 35) . Indeed, there is no 
wise man who, having known the distinction of qualities between Bodhi¬ 
sattvas and Sravakas, casting off the new-moon-like Bodhisattvas, who 


30) The reading ‘ avaivartyad bhavanty dryah ’ should be corrected into 
tyd bhavanty aryah ’ ace. to both T. & C. 

31 > avinivartaniyabhumi-samarudhdnam bodhisattvdnam, C. 

m £ il i! «l ?i 




It is clear that avinirvartanlya-bhumi is here regarded 
as the 1st bhumi of Bodhisattva on which stage he accomplishes ‘ dar sana-mdrga ’. In 
this sense, the term ‘ jhanadarsanasiddhi * has the implied meaning of ‘ darsanamarga ’ 
as in C. translation of v. 18. 

32) upanisadgata, T. he-bar gnas-par hgyur-ba. Cf. AA III, 2. samyag-asannato- 
ditah (produced by sitting perfectly near). 

33) va, T. ( r)am (after phyir) It denotes another interpretation of ‘ anuttara ’. 

34) The first two of the 6 paramitas are mentioned. 

35) C. has one verse on the superiority of bodhisattva—sanga from 10 points, and a 
prose commentary thereon. It seems the present Skt text is lacking one paragraph 
which was in the original text of C. translation. 10 points of superiority mentioned 
in C. are as follows: 

‘ visaya \ (ffj| j^p), superiority in perception of objects; 2) P^f HI 
gunah , )^), sup. in qualities; 3) ^7 adhigama, (fl^ ^7 ^), sup. in 


acquisition; 4) 7M nirvana, (^^ 


JKF). su p- in Nirvana as being obtained after 
salvation of all living beings; 5) @s±i bhumayah , ), sup. in their 

Stages; 6) if tS ifa suddhi, amala, (Vf*f pp" }jf^), sup. in purity; 7) JEdc 
M M sampurnd,—mahdkarund, (^P J [j' sup. in their compassionate mind 

regarding people equally; 8) 4* fy\\ jatis tathdgatakule, (^j£ J^*), sup. in 

their birth, because their birth is ajati dS 4) in its ultimate sense; 9) 
ft 11 vasitabhij hdsampad, <if Jim ), sup. in their supernatural powers, 10 vasitds, 

6 abhijnas, etc.; 10) _P anuttara—phala, (J^ }j^fj s u P» iu the ac¬ 

complishment being the Supreme Enlightenment, (letters in parentheses show the 
terms in commentary). 
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hare the lustre-disk of Wisdom and Compassion filling with great accu¬ 
mulation of merits and knowledge 36) for the Great Enlightenment, and 
are standing in the illumination over the group existence (gana-samtana) 37 ) 
of innumerable living beings and entering the way favourable for going 
toward the full-moon of the supreme Tathagata, tries to bow before the 
Sravakas, who in their turn, although having attained certain limited 
superficial knowledge 38) , are standing in the illumination for their own 
existence (sva-samtana) like stars 39 >. Indeed, even those Bodhisattvas 
who have resolved to attain the Enlightenment for the first time 40 > by 
the quality based upon the purity of altruistic intention, can overcome 
the holy Sravakas who are pitiless 41) , indifferent to the nourishment of 
others 42) , although having attained perfect purity of immaculate moral 
conduct and discipline 43) . How much more is the case of the other 
qualities of Bodhisattvas, 10 Controlling Powers, 44 > etc.? Really, it will 
be said 45) : 


Of the 6 paramitas, prajnd-paramita is called ‘ jndnasatrf 
' punya-s ’. 


F4 


dH St C’ 


rfil ,, 


36) punya-jndna-sambhara, T. bsod-nams dan ye-ses-kyi tshogs, C. om. (usually, 

SS it f” 

bhara ’, and the other 5 are called 

37 > c. [M £ tti fr M ( gahana-samtdna ?), T. om. The meaning is clear 

as being compared with ‘ svasamtana ’ in case of Sravakas. 

38 * pradesika-jndna. See above (Note IV-25). 

39) The whole passage illustrates the comparison between Buddhas, Bodhisattvas 
and Sravakas by an example of moon and stars, saying that the Buddha is like the full 
moon, Bodhisattvas are like the new moon; both of them have illumination for others, 
while the Sravakas, being like stars, have light only for their own illumination. 

40) prathamacittotpadika . . . bodhisattva, T. sems dan—po bskyed—pahi byan—chub — 

)• 


sems-dpah, C. ^ ^ ^ J [j' 1 

41) niranukrosa, T. rjes-su brtse-ba med-pa, C. om. 

42) ananyaposiganya , T. gshan rgyas-par byed-pa mi-ldan-pa, C. A' n m & 

for ‘ posin ’ is probably a misreading for ‘ posa ’, 
which, in its turn, has the same sense as ‘ purusa ’ in BHS. See BHS Die. s. v. 

43) samvara, T. sdom-pa <T1). See BHS. D. silasamvara (under samvara [1]). 

44) 10 vasitas are namely: 1) ayur-vasitd, 2) citta-v., 3) pariskara—v. (wealth), 4) 
karma—v., 5) upapatti-v., 6) adhimukti—v., 7) dharma-v., 8) pranidhana-v., 9) rddhi—v., 
& 10) jnana-v., (Mvyut. 27). 

45) * vaksyati hi ’ in S. shows that the following verses belong to the same text, but 
not to a quotation from another scripture. Though both T. & C. regard only the following 

verse as a quotation (T. gah-gi phyir . . .shes-gsad-do, C. ST® »=» )> seems that 
the whole passage after ‘ na hi jdtu panditd ’ (Indeed, there is no wise man who . ..) 
up to the end of the verse is a long quotation from some Sutra (source unknown). The 
style of these passages seems near to the sutra style. If it be so, the passage only 
available in C will be ascertained to be the original sastra passage for which this long 
quotation is mentioned as the authority. 
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One who feeds 46 > moral conduct for his own sake, 

Apart from compassion on the living beings of bad conduct 47 >, 
And who is endowed with pure wealth of moral conduct only for 

his own nourishment, 48 > 

Such a saint is never called a man of pure conduct. 

One who, having aroused the highest Compassion toward others 
And having accepted the moral conduct. 

Renders services for others’ livelihood like fire, wind, water 

and earth, 

Such a one is a [real] moral man, and others are of sham 49 > morality. 


46) bibharti (Pres. 3 sg. of bhr), T. rnam-rgyas-sin (= vivrddhya?), C. 
17) prasuddha, T. rab-dag-pa, C. om. 

48) atmambhari, (lit. nourishing oneself, one who nourishes himself) 

rgyas-byed, C. UUI g 4-fit 

49 * pratirupaka T. gzugs-brnen, C. ffl#. 



T. bdag—hid 


l 179 ] 



Y. THE THREE JEWELS AS REFUGES 


Now, for what purpose and for the sake 11 of whom did the Lord 
teach 2) the 3 Refuges ( sarana-traya ) ? 

In order to show [the virtues of] 3) 

The Teacher, the Teaching and Disciples, 

With reference to those who belong to 3 Vehicles 

And to those who devote themselves to religious observance 4) 

Three Refuges were taught 2> [by the Lord], // 19 // [in 3 forms, 


§ I. 3 Refuges from the Empirical Standpoint. 

The teaching: 44 the Buddha is a Refuge because he is the highest 
among human beings” 5) ; it was established 2) , in order to show the virtue 
of the Teacher ( sastr ), for the sake of those people who approached the 
nature of Buddha 6) i.e. who belong to the Vehicle of Bodhisattva 7) and 
those [people who] devote themselves to the highest religious observance 
of the Buddha. 

The teaching: 44 the Doctrine is a Refuge because it is the highest 
of what are devoid of passions it was established, in order to show the 


‘ adhikrtya ’ has a more concrete sense than usual here. T. ‘ dbah-du byas-nas ’ 
as usual, but C. (f5j J\) (for the sake of). 

2 ) prajnapta (made known = taught), C. iff^ . But, T. mam-par gshag-pa ( vyava - 
sthita) in the introductory sentence and in v. 19. In the commentary, however, there 


is used ‘ desitam prajfiaptam \ for which T. bstan-shih mam-par gshag-go, C. 
It seems that the term prajnapta ’ has both senses here. 

3) arthena = .. guna-udbhavanarthena (in the comm.). 


A- 


kara (BUS), C. f^,- . (= puja, ‘homage, worship*) (Cf. BHS Die. s. v.). 

Usually this term is accompanied by ‘ kriya ’ and other forms delivered from kr as in 
the prose comm. T. translation 4 byed ’ or 4 bya-ba byed ’ shows nothing special. 

s) dvipada. It is interpreted doctrinally that the Buddha is standing on the basis 


F4 


of 4 jnana ’ and 4 karuna, (T. rkan-gfiis mams , C. Pfi£>. 

6) buddhabhava (== bodhi), T. sahs-rgyas-kyi dnos-po-hid, C. f j __ 

7 * The reading is preferably 4 bodhisattva-yanikan ’ instead of 4 bodhisattvan ’ in 
comparison with the uses of 4 pratyekabuddhayanikan ’ and 4 sravakayanikan ’ in the 
following paragraphs. Also, T. byah-chub-seems-dpahi theg-pa-bahi. 
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virtue of the Teaching ( sdsana ) of the Teacher, for the sake of those 
people who approach the enlightenment of profound Doctrine of the depen¬ 
dent origination by [depending on] themselves 8) , i.e. who belong to the 
Vehicle of the Pratyekabuddha and those who are devotees to the highest 
religious observance of the Doctrine. 

The teaching: “ the Community [of the disciples] is a Refuge because 
it is the highest of communities ” 9) ; it was established, in order to show the 
virtue of Disciples ( sisya ) well enrolled in the Teaching of the Teacher, 
for the sake of those people who approach in order to understand the 
voice heard from others, i.e. who belong to the Vehicle of Sravaka, and 
those who are devotees to the highest religious observance in the 
Community. 

Thus, in short, for these three purposes, for the sake of six kinds 
of people, distinctively did the Lord establish the teaching of these three 
Refuges from the empirical standpoint 10) , in order to make living beings 
enter the regular method n> . 


§ 2. The Doctrine and Community are not the Ultimate Refuges. 

As being abandoned, being of deceptive nature, 

Being non-existence and being possessed of fear 12) , [respectively], 
The two kinds of Doctrine and the Community 
Are ultimately not the highest Refuge. // 20 // 


8 ) Ms.B reading 4 svayam gambhira-pratitya-dharmdnubodha ’ is preferable. T. ‘ rah- 

nid rten-hbrel-gyi chos zab-mo rje-su rtogs-pa . . . C. g M ftt, 4' ik ittl ftl, 

f'K W '/£ • Here, * pratitya ’ (T. rten-hbrel, C. seems to mean ‘ pratitya 

samutpada ’. Pretyekabuddha is said to be a buddha who enlightened the doctrine of 
pratityasamutpada. 

9) About these three formulae on ‘ ratna-traya see Mvyut. 267. 

10) samvrti-pada-sthdnena. That is to say, from the empirical standpoint, there 
are 3 Refuges, but from the highest standpoint, only the Buddha is the Refuge. See 
below. 

X1) anupurvanaya. T. equals ‘ydraa ’ instead of * naya ’, but C. . * The regular 

method ’ means ‘ from the lower standard to the higher standard, i.e. from being adhi- 
mukta to yanika, from sahga—sarana to buddha—sarana, from sravakayana to bodhisatt- 
vayana, according to the faculties of living beings. 

12 ) For these four reasons, the terms used in S. T. & C. are as follows: 


1) tyajya (T. span, C. 

2) mosadharma (T. slu-bahi chos-can, C. Jinf ^5^); 

3) abhdva (T. med. C. $f))! 

4) sabhaya (T. hjigs-dan bcas-pa , C. ft "Eb- 

T. (D.). reading, *sdon’ is to be corrected into ‘span* (fut. of * spah-ba ’). 
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The Doctrine has two kinds, i.e. the Doctrine as Teaching ( desa- 
nddharma) and the Doctrine as Realization ( adhigamadharma ) 13) . Of them, 
the Doctrine as Teaching is [the Doctrine] of sutra and other teachings 
and it consists of the collection 14) of name, word, and letter. And it is 
said that this Teaching is akin to the boat 15) because it ends 16) with 
the acquisition 17) of the Path. The Doctrine as Realization is [again] 
twofold by the division of cause and result. That is to say, the Truth 
of Path and the Truth of Extinction in the sense, 4 by which realized ’ 
and 4 that which in realized [respectively] 18) . Of them, the Path is 
included in the artificial character. That which is included in the arti¬ 
ficial character is of false, deceptive nature ( mrsdmosadharmin ) 19) . That 
which is of false, deceptive nature is untrue ( asatya ), that which is untrue 
is not eternal, and that which is non-eternal cannot be a refuge. And 
the Extinction realized by this Path also represents, according to the 
system [naya) of Sravaka 20) , the mere absence of Defilement and Suffering, 
just like the extinction of a lamp. Also, a non-existence ( abhdva ) cannot 
be a refuge nor a non-refuge. 

4 The Community ’ is a term for the community [of the Saints] 
belonging to three Vehicles 21> . And they are always possessed of fear 
( sabhaya ), because, as learned people, they have taken refuge in the Tatha- 
gata and are seeking for deliverance 22) ; [but still] they have [many] 


13> On these two categories of ‘ dharma ’, see S. p. 70 (v. 145 and comm.) T. bstan- 
pahi chos & rtogs-pahi chos, C. ffi tt m & m m , resp. 

l4 ) kaya, T. tshogs, C. . As for these three kayas. See Mvyut, § 104, 95-97. 

1B) kola, T. gzins, C. ${3 . For ‘■kolopama' Cf. Vaj. C. p. 23; MN, I, 134,135 

(kullupamo dhammo ). 

16> paryavasana, T. mthar-thug-pa ( paryanta ). C. translation ‘ if! Byjp 
*n catches the meaning well. (This term is for lyajya in v. 20). 

17) abhisamaya, T. mnon-par rtogs-pa, C. jg . 

18) See S. p. 11 (v. 10 and comm.). 

19) (‘ mosadharma ’ in v. 20). Pali musa-mosa-dhamma. ‘ mosa ’ in Pali is the inten- 

* ~ 

, T. brdsun-pa slu-bahi chos—can. See BHS 


sified form of ‘ musd ’ (deceptive). C. /on 
Die,, PTS Die., s. v. 

20 * It is remarkable in this text that whenever the subject refers to the unworthiness 
of Dharma or Sangha, the author substitutes Sravaka for it and never refers to that of 
Bodhisattva. 

21) For the following passage, see SMS 221 a. This passage is exactly an extract 
from that sutra. 

22) nihsarana, T. he-bar hbyun-ba, C. m it fill (= loka-nihsarana). It is 
synonymous with ‘ moksa 
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things to be done ( sakaraniya ) and are approaching (i.e. have not yet 
realized) 23) the Highest Perfect Enlightenment 24) . How are they posses¬ 
sed of fear? As the Arhats (the Saints of the Vehicle of Sravaka), though 
having extirpated rebirth 25) , have not yet destroyed the Impression [of 
Defilements], there therefore exists always and constantly 26 ) a strong 
notion of fear in all physical life 27) , as if standing in face of the executioner 
with raised sword 28) . So they have not attained the ultimate delightful 
Deliverance 22i . Indeed, [that which is] a refuge [by itself] never seeks 
for refuges [in others]. Just as living beings, having no refuge, are 
frightened by this or that fear, and consequently seek for the Deli¬ 
verance, similarly even the Arhats have their fear, and, being frightened 
by fear they take refuge in the Tathagata 29) . 

An d thus one who seeks for a refuge because of his being possessed of 
fear, will inevitably seek for the deliverance from fear. And as being a 
seeker of deliverance, with reference to the destruction of the root of fear, 
a learned man 30) is 4 one who has things to be done ’ ( sakaraniya ) 31) . As 
being a learned man, he is ‘one who has undertaken ’ ( pratipannaka) to 
attain the fearless, highest state 32) , i.e. the Highest Perfect Enlightenment. 
For this reason, the Community, being a partial refuge, cannot be the 


23) pratipannaka (Pali patipannaka — maggatthaka, one who has entered upon 
the Path). It is used here in the sense of ‘ gone towards ‘ entered the way but 
not ‘ attained [the Enlightenment] ’, and the emphasis is on the approach. Hence 

c. 3® iS ?ft IS ® [Rl PSf flf M .n Uni m ® ’ is quite 

correct. On the contrary, T. ‘ shugs-pa ma yin-no ’ is probably due to a misunder¬ 
standing of this ‘ pratipannaka ’ for the actual attainment of Enlightenment. (For the 
parallel passage in SMS, T. shugs-pa lags-so, where the negative * ma ’ is not used). 
24 > Cf. SMS 221 a. 

2B ) punarbhava, T. yah-srid—pa , C. $|| (= sasravadharma ). 

26) satata-samitam (BHS), T. rtag-tu rgyun mi-hchad-par, C. iVl • 


27) samskdra , T. hdu—byed, C. 

28) The text should have Danda between ‘ vadakapuruse' and ‘ tasmat \ For 
vadakapurusa, T. gsad-mahi skye-bu. 

29) C. regards this passage ( arhatdm api .. . saranam upagacchati) as a quotation 
from SMS, and before the quotation has the same commentary passage as the Skt. text 
up to 4 pratyupasthitd bhavanti\ Cf. SMS 219 6. 

30) saiksa, T. slob-pa , C. ;j||| . 

31) On the contrary, Buddha is said to be * asaiksa ’. (Cf. asaiksa-sdntanika, S. 
p. 39, 1. 3.) 

32) arsabha (Lit. coming from a bull, rsabha), descendant of Rsabha (name of a 
former Buddha), Pali ' asabha ’ means a hero or great man and is an epithet of the Buddha. 
T. khyu-mchog (the highest bull). C. om. ‘ arsabha ’. 4 arsabha-sthdna ’ = Pali dsabhatt- 
hana, the first place, leadership. 
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ultimate refuge. Thus these two Refuges, (i.e. the Doctrine and the 
Co mmun ity), are called 4 temporary refuges’ 33) . 


§ 3. Only the Buddha is the Refuge from the Highest Standpoint. 

From the ultimate standpoint 34) , 

Buddhahood is the sole Refuge of the world, 

Because the Sage has the body of the Doctrine, 

And because in that the Community sets the ultimate goal 85) . // 21 // 

As has been said before, the Sage (muni), represented as neither becom¬ 
ing originated nor disappearing, is endowed with the body of the Doc¬ 
trine, liberated from passions and [characterized 36) ] as the Two Truths of 
purification (i.e. the Truth of Path and the Truth of Extinction), and 
in the purity of this Body of the Doctrine (= the Absolute Body, dhar- 
makaya), the Community [of the Saints] belonging to the three Vehicles 
sets the ultimate goal of acquisition 37) , Therefore, from the ultimate 
standpoint, that which is the imperishable Refuge, eternal Refuge, and 
everlasting Refuge, which lasts as long as the utmost limit 38) in the un¬ 
protected and refugeless world, is [only one] 39) , that is to say, the Tatha- 


33) paryantakala-sarana. ‘ paryantakiila ’ is a Bahuvrihi comp, meaning ‘having 
kala which has paryanta, the end ’. Both T. & C., putting a negative, interpret this 
term as ‘ natyantakale sarane ’. But it is wrong. (T. mthar-thung-pahi dus—na skyabs 

ma-yin—pa, C. jjfffj '£$C ]J&). A correct translation is shown in SMS, where 

for * paryantakdla ’, T. dus-kyi mthah-mchis—pahi , C. (having limitation, limited). 

(SMS 221 a). 

About ‘ sabhayata ’ of the Sravakas, see v. I, 32 and comm. 

34) pdramarthikam. In Skt., it is an adjective to * buddhatva ’. But T. takes it in the 
adverbial sense, saying ‘ dam-pahi don-tu ’ ( paramdrthatah ), which seems better to grasp 
the meaning in comparison with the Empirical standpoint in v. 19. Also, see the prose 


comm, on this verse. (C. being an adjective to buddhatva as S.). 

35) nistha = nisthadhigama—paryavasana, and tannisthatva — dharmakayavisudd- 
hinistha, See below. 

36) T. inserts * mtshan—hid ’ ( laksana ) after ‘ vyavadana-satya-dvaya ’. It is help¬ 
ful to make the meaning clear. See S. p. 11, 1. 14 ( vyavaddnasatyadvaya-laksano viraga- 
dharma iti ). C. reads probably ‘ sivadvayaviragadharma). 

37) nisthadhigama—paryavasana, T. mthar-thug—pa thob-pas mthar phyin-par hgyur—ba , 


„ tib -iV- ’ 

f** JnL 1 


qr (om. adhigama). 

38 * aparantakotisama, T. phyi-mahi mthahi mu-dan mnam-pa, C. 

B3 A 

(as if purvantakotinistha ’). 

39) ‘ ekam ’ should be inserted after ‘ pdramarthikam ’, being the explanation of the 
term ‘ ekatra ’ in the verse. The same with T. 
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gata, the Arhat, the Perfectly Enlightened one 40) . And this teaching of 
the unique, eternal, ever-lasting, quiescent and unchangeable Refuge is 
to he understood in detail according to the Aryasrimala-sutra 41) . 


§ 4. The Meaning of the 3 1 Jewels \ 

[They are called] 4 Jewels because 
Their appearance is difficult to obtain, 

They are immaculate and powerful. 

And because of their being the ornament of the world. 

And being the highest and unchangeable. // 22 // 

In short, by the sixfold common nature with Jewels, these three 
named Buddha, Doctrine and Community, are called 4 Jewel That is 
to say, 1) through the common nature of their appearance being difficult 
to obtain 42) ; because those people who have not ripened 43) the root of 
virtue cannot get any chance to meet them, even during a long succession 
of eaons 44) . 2) Through the common nature of being immaculate; because 

they are apart from all kinds of 451 dust. 3) Through the common nature 
of power 46) ; because they are endowed with the quality of unthinkable 
power, the 6 Supernatural Powers ( abhijna ) 47) and so forth. 4) Through 
the common nature of being the ornament of the world; because they are 
the cause of beauty 48) intended by the whole world. 5) Through the 
common nature of being superior to the artificial 491 jewel; because they 
are supermundane. And 6) through the common nature of being un¬ 
changeable by praise, blame etc. 50) ; because of their non-artificial nature. 


40) pi. in the text. 

41) SMS 221 a. This ‘ ekayana ’-theory is one of its main points of teaching. 

42) durlabhotpddabhdva , T. hbyuh~ba dkon-pa, C. jfr 'ftf (in v. 22, |U* 

). For this passage, cf. BGS 808 a. 

43) anavapta, T. ma bskrun-pa, C. 'P •'fyf (unable to obtain). 

44) kalpa, T. bskal-pa, C. ij] . 

4B) I accepted T. reading ‘ sarvtikdra ’ instead of * sarvacara ’. C. translation is 
as ‘ sarva—sasravadharma ’. 

46) prabha, T. mthu , C. . 

47) 1) divyacaksus, 2) divyasrotra, 3) ceta-parydya-jndna, 4) purvanivdsanusmrti- 
jnana , 5) rddhividdhi-jnana , & 6) asravaksaya-jndna. Cf. Mvyut. 14. 

48) sobha, T. dge-ba, C. om. 

49) prativarnika, T. bsiian-pa, C. om. 

60) These are called 4 asta-lokadharmah, i.e. labha, alabha (gain & loss); yasas, ayaSas 
(praise and blame); ninda (blame), prasamsa (praise); sukha, duhkha. Cf. Mvyut. 125. 


4 stuti ’ is for prasamsa. 


So, instead of 4 stuti-ninda C. vtm Am. 
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Immediately after the explanation of the Three Jewels, there is one 
sloka with reference to the question, in what circumstances are there horn 
the Three Jewels, what is the birth-place X) of purity, mundane and 
supermundane. 


(Karika 4) 

The Reality mingled with pollution, 

And [the Reality] apart from pollution, 

The Immaculate Qualities of the Buddha, and his Acts; 
[These are the four aspects of] the sphere 
Of those who perceive the Highest Truth, 2) 

From which arise the pure Three Jewels 3) . // 23 // 

What is elucidated by this sloka ? 

The Germ of these Three Jewels 
Is the sphere of the Omniscience 2) , 


yoni, T. skye-bahi gnas, C. om. 

2) paramarthadarsin — sarvadarsin (in v. 24) 


sarvajna (in comm.) C. 


, for the respective case. (T. has literal translations). Cf. Saddharma- 
pundarika, I, v. 97, etc. ( paramarthadarsin ). 

3) This is the stanza by which the basic subjects of this text are shown. Each 
one of these four is treated in each chapter (I-IV), and also these 4 stand for the latter 
4 of the 7 vajrapadas. 

There is a Sutra named “ Anuttarasrayasutra ” (AAS), of which now only the Chi¬ 


nese translation is 


available (C. ® $C IS, Taisho, No. 669). 


This sutra also men¬ 


tions the same 4 subjects with which the main part of the sutra is formed, namely: 


( dhdtu ) of the Tathagata in Chap. II, ( bodhi ), in Chap. Ill, J-fj ( guna ), in 

Chap. IV, and ( kriya) of the Tathagata in Chap.V. It seems that this Sutra, though 

it bears the name of ‘ sutra has been composed after the Ratna., probably in order to 
authorize this theory of the 4 subjects. Detailed discussion of this problem is given in 
my Introduction. 
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And it is inconceivable in fourfold 

For four reasons, respectively. // 24 // 

Here, 1) ‘ The Reality mingled with pollution ( samala tathata) ’ 4) 
is a term for 4 the Essence ( dhdtu ), unreleased from the sheath of defile¬ 
ments’, i.e. the Matrix of Tathagata. 2) ‘The Reality apart from pollu¬ 
tion ’ ( nirmala tathata ) 5) is a term for the same Essence, when it is chara¬ 
cterized as the Perfect Manifestation of Basis ( asrayaparivrtti ) 6) in the 
Stage of Buddha, i.e. the Absolute Body of the Tathagata. 3) ‘ Imma¬ 
culate Qualities of the Buddha ’ means Supermundane Qualities of the 
Buddha—10 Powers and so on—in this Absolute Body of the Tathagata, 
characterized as the Perfect Manifestation of Basis. 4) ‘ The Buddha’s 
Act ’ means the automatic 7) , highest act of these Qualities of the Buddha, 
10 Powers, etc., which continues to give prophecies 8) to Bodhisattvas, 
without end 9) , without interruption, unceasingly. And also, these 
four subjects are inconceivable 10) for four reasons, respectively; therefore, 
they are called the Sphere of Omniscience 11 >. 

Then, for which four reasons ? 


4) samala tathata, T. dri(-ma-dah) bcas(-pahi) de-bshin-nid, C. % 

in. ± 

61 nirmala tathata, T. dri-ma med-pahi de-bshin-nid, C. iJB 

T. gnas yohs-su gyur—pa, C. rfcj'. The term ‘ dsraya-parivrtti ' seems to have 
somehow a different sense than the ‘ asrayaparavrtti ’ often used among the Vijnana- 
vadin. The difference is probably due to what is meant by ‘ dsraya \ Here ‘ dsraya ’ 
signifies ‘ dhdtu ’ or ‘ gotra ’ in the sense of ‘ tathdgatagarbha ’ (see v. Y, 7), while in case 
of ‘ asrayaparavrtti ‘ dsraya ’ signifies also ‘ dhdtu ’ but in the sense of ‘ alayavijnana ’ 
(see S. p. 73, comm, on the verse quoted from the Mahdydnabhidharmasutra). And here 
‘ dhdtu \ being 4 cittaprakrti is regarded as the same as ‘ dharmakdya i.e. the Reality. 
Only because of 4 dgantukaklesa ’ attached to it, it cannot manifest itself fully. By remov¬ 
ing such 4 klesa ’, this dhdtu becomes manifested fully, as being the reality itself. This 
point is called 4 parivrtti ’. On the contrary, 4 alayavijnana ’ no longer remains the same 
when 4 asrayaparavrtti ’ takes place, and this change of basis is called 4 paravrtti ’. See 
my Introduction III, where the uses of these terms in the Sutrdlahkara are discussed. 


7) pratisvam , T. so-so-ran-gi (of its own), C. ^ 3 ^ (natural). 

8) vyakarana-kathd, T. luh-bstan-pahi gtam, C. ^ 3 ^ (“pjT pS • Tb e prophecy 

on the attainment of the Highest Enlightenment. 

j\ 

9) anisthita , T. med-par ma gyur-shin , C. |^| (?) 4 nisthita ’ means 4 being done, 
ready, fixed or completed, i.e. coming to an end. So, 4 anisthita ’ means ‘ always not com¬ 
ing to an end ’. 

10) Cf. AAS 469 b (beginning of Chap. II). 

See note VI-2. 
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§ 1. Inconceivability of the 4 Subjects. 

Because, [the Germ is] pure but defiled [at one and the same time], 
[The Absolute Body is] of no impurity, and yet purified, 

[The Qualities are] of inseparable nature 12) [from the Absolute 

[Body], and 

[The Acts are] effortless and of no discrimination. // 25// 

Here, 1) 4 the Reality mingled with pollution ’ is always, at the same 
time, pure and defiled; this point is inconceivable 13) . [Here, 4 inconcei¬ 
vable ’ is] in the sense that even for the Pratyekabuddhas who believe in 
the way of profound Doctrine 14) , this is not an understandable sphere 15) . 
Because it is said 16) : 

44 O Goddess 17) , these two points are quite difficult to be cognized. 
It is difficult to be cognized that the mind is pure by nature. It 
is also difficult to be cognized that this very mind is defiled. O God¬ 
dess, those who can hear these two points [with understanding] are 
only either yourself or Bodhisattvas who are endowed with the great 
qualities. O Goddess, for the other Sravakas and Pratyekabuddhas, 
these two points are to be understood only through the faith in the 
Tathagata ” 18) . 

2) 4 The Reality apart from pollution ’, though it is originally not 
defiled by pollution, yet it is purified afterwards; this point is inconceiv¬ 
able. Because it is said 19) : 

44 The mind is clear by nature 20) . This is the real knowledge as 
it is 21) . Therefore it is said 22) : [the Tathagata] perfectly enligh- 


12) avinirbhdgadharma. T. mam-par dbye-ba-med chos , C. 'A'* ^jjj • 

13 > Cf. AAS 470 c. (end of Chap. II). (= S. p. 21, 11. 17-18). 

14) The doctrine of relativity ( pratitya-samutpada ), so C. SEHlfcifc. C. men¬ 
tions ‘ sravaka ’ along with ‘ pratyekabuddha ’. So does AAS, too. 

16) agocara-visaya , T. spyod-yul-du ma gyur-pahi yul , C. 

16 > SMS 220 c. 


17) Indicating SrimaladevI, the heroine of the Sutra. 

18 > Cf. AAS 473 c (end of Chap. III). (= S. p. 22, 1. 5). 


19) DRS 20 b. (%W ... ft] 'ft J¥). 

ao) prakrti-prabhasvaram cittam, C. J (j' g tt mm. 

21 * tat tathaiva jnanam, T. de-ni de-kho-na bshin ses-so (tat tattvavad jhanam , 


c. £n * ft £n ® £n. 

281 C. , but DRS itself has this sentence saying ‘ Jjl; Hg pi ’• 

It seems the following saying is an old aphorism taken from some other source. 
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tened the Supreme 23) Perfect Enlightenment by the Intellect en¬ 
dowed with contemplation at one moment 24) . 

Next, 3) ‘Immaculate Qualities of the Buddha’ are always 25) found? 
even in the stage of those ordinary people who are absolutely 26) defiled, 
of no differentiation through the inseparable nature [from the Absolute 
Body]; this point is inconceivable 27) . Because it is said 28) : 

“ There is no one among the group of living beings in whose body 
the Wisdom of the Tathagata does not penetrate at all 29) . Ne¬ 
vertheless, as taking [wrong] conceptions 30) , he cannot cognize 
the Buddha’s Wisdom [residing in himself]. By removing this 
taking of conceptions, the Wisdom of Omniscience, self-born Wis¬ 
dom, makes its appearance again unobstructedly 31) . O Son of the 
Buddha, suppose there would be a big painting cloth 32) , of the size 
equal to the Great 3-thousand thousands of Worlds. And indeed, on 
this big cloth, the whole Great 3-thousand thousands of Worlds would 
be described completely. The Great Earth would be described in 


S3) The text om. ‘ anuttara ’, but both T. & C. have it. 

24) ekaksana—samdyukta’, ‘laksana ’ after 4 ekaksana' in the Text should be omitted. 

So do T. & C. T. skad-cig-ma gcig dan Idan-pa, C. ' * ( citta , instead of 

laksana). This is a modifier of ‘ prajna ’ by which the Buddha has attained ‘ anuttara 
samyaksambodhi ’, i.e. ‘ prajna ’ in which both prajna and dhyana are associated at one 
moment. 

25) paurvaparyena, T. sna-phyir, C. ‘Vk. iVp • 

2S) ekdnta, T. gcig-tu , C. —* [n] . 

27 > Cf. AAS 475 c (end of Chap. IV). (-= S. p. 22, 11. 8-9). 


28) The Avatamsakasutra, Chap. XXXII. Tathagatolpattisambhava-parivarta (in 
pp)i Taisho, IX, 623 c-624 a (No. 278). This Chap. XXXII is identical 
with another independent Sutra named Tathagatotpattisambhavanirdesa (C. in 

ffijg, tr. by Dharmaraksa, Taisho, No. 291). 

29 * ‘ tathagatajnana ’ in this Sutra is identical with ‘ dhatu ’ and ‘ gotra ’, and 
shows the origin of the tathdgatagarbha theory. See my Introduction IV. Cf. * buddha- 
jnanantargamdt ’ (v. I, 27). 

30) samjfid—grdha, T. hdu-ses-kyi hdsin-pa, C. l{iJ| j^lj ( viparyasta ). 

31 * asahgatah, T. thogs-pa med-par, C. SSI®. * asahga ’ is a modifier of [Buddha’s] 
jnana, see S. p. 241, 1. 2 ( asangena tathdgatajfidnena). Cf. Lank. p. 157, 1. 14, 16; Gau- 
dapada-Karika IV, 96. 

32 * mahapusta (big hook), T. dar-yug (a narrow ribbonlike piece of silk stuff (Jaschke). 


* dar ’ & ‘jug’ both mean silk. The use of such silk is for painting.), C. (roll of 

scripture). T. mentions the material and C. shows the form of the ‘ big book ’, according 
to the manner peculiar to each country. 
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the exact size of the Great Earth. The 2—thousand Worlds 
[would be written] in their own full size. [In the same way] the 
thousands of Worlds, the Four Continents, the Great Ocean, the 
Southern Continent of Jambu, the Eastern Continent of Videha, 
the [Western] Continent of Godavari, the Northern Continent of 
Kuru, the Mount Sumeru, the Palace of Gods living on the earth, 
that of Gods living in the Sphere of Desire, and of Gods living in 
the Sphere of Form 331 ; all of these would he written in their own 
size. And [thus] this big cloth would have the same size as the 
expansion of the Great 3-thousand thousands of World's. Further¬ 
more, this very big cloth would enter within one particle of an 
atom 34) . Just as this big cloth lies within one small particle of 
an atom, in the same way, in each of all the other 35)1 particles of 
atoms, too, there enters a big cloth of the same size. Suppose there 


33 * This passage describes various worlds, from larger one to smaller one, according 
to the Buddhist cosmology. All the terms mentioned here are as follows: 

1) trisahasra-mahasahasra—lokadhatu, T. stoh-gsum—gyi stoh-chen-pohi hjig- 

rten-gyi khams, C. 

2) ( mahdcakravala ) (S. & C. om. but T. has it), T. khor-yug chen-po; 

3) mahaprthivi , T. sa chen-po , C. om; 

4) dvisdhasra-lokadhatu, T. ston-ghis—pahi .,., C. __ TIB:#; 

5) sahasra-lokadhatu , T. stoh-gi hjig—rten—kyi khams, C. 

6) cdturdvipika, T. glih bshihi hjig-rten-kyi khams, C. P3 ; 

7) mahasamudra, T. rgya—mtsho chen-po, C. om; 

8) jambudvlpa, T. hdsam-buhi glih, C. om. (but usually, [If] iHI 'J'H or 


9) purvavideha-dvlpa, T. sar—gyi lus hphags-kyi glih, C. om. (jfC Wt JsJ 

10) godavarf-dvipa, T. nub—kyi ba—lah spyod-kyi glih (= avara goddniya-dvlpa), 

C. om. (ffl T It iW); ‘ goddniya * is preferable. 

11) uttarakuru—dvipa, T. byah-gi sgra-mi shan-gyi glih, C. om. A ft A m )i 

12) sumeru, T. ri-rab, C. ;?|f [ij (T.): 

13) bhumyavacara-devavimana , T. sa~la spyod-pahi lhahi gshal-yas~ikhah , C. m 

% ® ^ 

14) kam&vacara—d., T. hdod—pa—na spyod-pahi. .., C. 9C t': < i ; 

15) ( rupavacara—d .,) (T. gzugs—na spyod-pahi..., C. 

C. has ( arupyavacara-d.) after ‘ rupavacara-d.\ but it is not the case 

here. Cf. Mvyut. 153-155. 

34) paramanu, T. rdul-phra-rab , C. f|gj( . 

3B) anya, but T. ma-lus-pa (asesa ) and om. sarva. C. om. anya but retains sarva. 
See below (S. 1. 13: tathasesebhyah paramanubhyas.. .). 
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should appear one person, well learned, clever, intelligent, wise 
and possessed of the skill 36) to approach there (i.e. to the big cloth). 
And his divine eyes were perfectly pure and clear. With these 
divine eyes he would perceive [and say]: Why does this big cloth of such 
a great nature stay 37) here in such a limited small particle of an 
atom! It is of no use to anybody! So he would think: Now, I 
will break this particle of an atom by the force of great efforts 38) 
and let this great cloth become useful for the world. Then, produ¬ 
cing the strength of great efforts, he would break this small particle 
of an atom with a subtle diamond 39) and would make that great 
cloth useful for the world as was his intention. Not only for one 
particle of an atom but also for [all] the remaining 40) atoms, he 
would act in the same way 41) . 

Similarly, O Son of the Buddha, the Wisdom of the Tathagata, 
which is the immeasurable wisdom, the profitable wisdom for all 
living beings 42) , thoroughly 43> penetrates within the mentality 44) 
of every living being. And every mental disposition of a living 
being has the same size as the Buddha’s Wisdom 45) . Only the 
ignorant, however, being bound by misconceptions 46) does neither 
know nor cognize nor understand 47) nor realize the Wisdom of the 
Tathagata [within himself]. Therefore, the Tathagata, having ob¬ 
served the state 48) of all the living beings in all the universal re- 


36) mimamsa , T. spyod-pa (= carya, ‘habit’), C. om. 

37) anutisthate (Atmanepada). 

(upayena or upaya-samjanayitva). T. adds ‘ vajrena which 
appears in the next sentence in S. 

39) C. om. ‘ suksma—vajrena ’. 

40 * The reading is preferably * tatha sesebhyah ’ instead of * tathasesethyah ’. But 
T. reads ‘ lus -pa med-pa mthah-dag-las ’, as S. 

41 * C. om. the whole sentence. 

42) C. instead has ‘ ^|||, HI] ’ ( animittajndnam asah- 

gajnanam). 

43 ' sakalam, T. ma-tshaft ba med-par ( asesena ). 

44) citta-santana , T. sems-kyi rgyud, C. [^f< 4] See BHS Die. ‘ santana \ 

Often ‘ santana ’ alone is used in the same sense. 

45) T. ...ye-ses dan hdra-bar tshad med-do. (sattvasantdna , being endowed with 
tathdgatajndna, is also apramdna. C. om. this sentence. 

46) samjnagrdha, C. Ag, t©J » Ituf ^ ^ f§!]). 

47) anu-\/bhu. C. 'T’* J (j' (not producing faith in...). C. om. the last 

verb. 

48) bhavana, T. gnas (= sthdna). 
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gion 49) by his unobstructed Wisdom, resolves to be a teacher [and 
says:] ‘What a pity! These [living beings cannot cognize pro¬ 
perly the Wisdom of the Tathagata, though it penetrates them. O ! 
I shall try to withdraw all the obstacles made by wrong concep¬ 
tions for the sake of these living beings through the teaching of 
[8-fold] Holy Path 50) , in order that they would by themselves, 
by accepting the power of the Holy Path, cast off the big knot of 
conceptions and would recognize the Wisdom of the Tathagata 
[within themselves], also that they would obtain equality with 
the Tathagata [In accordance with this declaration], they re¬ 
move all the obstacles made by wrong conceptions through the 
teaching of the [Holy] Path of the Tathagata. And when all the 
obstacles created by wrong conceptions are withdrawn, then this 
immeasurable Wisdom of the Tathagata becomes useful to all the 
world 

Now, 4) ‘ the Buddha’s Acts ’ proceed forth at one time, every¬ 
where, always, without efforts, without discrimination, according to the 
intention [of the living beings], according to [the faculty of] the living 
beings who are to be disciplined 51) without fault 52) , in conformance with 
their merits 53) ; this point is inconceivable 54) . Because it is said 55) : 

“ In order to enroll the living beings [in the Buddha’s Doctrine] 56) 
the Acts of Tathagata, though they are unlimited, are taught as if 


49) sarvadharmadhdtu—sattvabhavanani, T. chos—kyi dbyins sems-can-gyi gnas thams— 
cad-la , T. regards ‘ sarva ’ as relating to bhavana. But cf 4 sarvadharmadhatuprasrtam 
tathagalajhdnam ' (Rdslrapdlapariprccha , p. 4, 1. 12) C. om. * dharmadhatu \ 

60 ) ‘ dryena margopadesena ’ in the text. But it should be corrected into ‘ arya- 
mdrgdpadesena ’, since ‘ drya ’ modifies ‘ marga ’ but not ‘ upadesa ’). T. hphags-pahi 

lam, C. it. See below (S. p. 24, 1. 5: aryamargabaladhanena.) (For this marga, 
T. reads jhana, probably by mistake). 

61) So in C. ([S§[ ^1§), and it makes the meaning clear 

and supports the reading ‘yatha ’ in the text. Therefore, the reading is preferable ‘ -vai- 

neyikesu (vaineyika > vineya C. "T4t,T. gdul-bya ) instead of * vainaikesu \ 

52) aksunam, T. mtshah-ba med-cih, C. ^ ^ ksuna = dosa (see BHS 

Die. 4 aksuna ’). 

631 anugunam. C. |§§[ (probably om. ‘ guna ’), T. rjes-su mthun-par. 

641 Cf. AAS 476 b (end of Chap. V) where the following quotation from DRS is 
utilized. (= S. p. 24, 1. 9; p. 25, 1. 3). 

DBS 21 c. 

S6) I accepted C. reading J) ;2f< $f|j ^ (in buddhadharma) \ 
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they were somewhat limited 57) , with summarized number 58) . 
However, o Noble Youth, that which is the true act of the 
Tathagata is immeasurable, inconceivable, uncognizable by all the 
world, indescribable by letters, difficult to be acquired by others, 
established 59) in all Buddhas’ lands, rendered in equality with 
all the Buddhas, far beyond all works of exertion 60> , of no discri¬ 
mination as being equal to the sky, of no differentiation 61 * as 
being the act of the universal essence ” 62) &c. 

Then, after showing the example of pure, precious Vaidulya stone 63 , 
it is taught as follows 64) . 

44 O noble youth, in this manner 65) , this Buddha’s inconceivable 
Act should be known as rendered in equality [with all the Buddhas], 
nowhere blamable 66) , related to the three divisions of time 67) , and 
not interrupting the lineage of the 3 Jewels 68) . Residing in this 
inconceivable Act of the Tathagata, the Buddha never casts off 
the sky-like nature of his body 69) and he shows himself in all the 
Buddhas’ lands; without casting off the indescribable nature of his 


57) pramanatah, T. tshad-dan Idan-par, C. . 

88) sarnksepamatrakena. C. om. 

69) adhisthita. T. gnas-pa. C. ^3, ’ shows a different reading ( apratipra - 

srabdha). 

60) abhogakriyd, T. hbad-rtsol dan bya—ba, C. 

61) nirnandkaranam (Ms B. reading corrected by T. Chowdhury in his introductory 
note to the Skt. text) is acceptable, but it is preferable to read 4 ... karana ’ instead of 

‘ ... karana ’. See BHS Die. ‘ nanakarana ’. T . tha-dad-du dbyer—med—pa, C. 

mm. 

621 dharmadhdtu—kriya. So in T. C. (}i‘. 14 (dharmadhatu—svabhdva). 

63) See S. p. 5, 1. 9 ff. 

«> DBS 21 c. Cf. AAS. 476 b. 


66) anena paryayena, T. mam-grans hdis, C. H|^ (by this example). 

66) anavadya, T. kha-na-ma-tho-ba med-pa, C. fjf BrJ (AAS ^^C)* 

67 > T. & C. agree to put one epithet more before ‘ triratnavamsa. .. T. dus gsum 
dan rjes-su hbrel-pa (tryadhvanubaddha ), C. \ (i Iryadhvasamam ). Cf. AAS 

m ft h -tB- m (prob. as T.). T. reading is here accepted. 

68) triratna-vamsa, T. dkon-mchog-gsum-gyi gdun, C. (AAS f^f'). 

69) dkdsasvabhavatd. C. . Hereafter the reference is to the 3 

actions, by deed, word and mind. C. failed to catch this point, But AAS is apparently 
correct. 
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speech, he teaches the Doctrine for the sake of living beings through 
the proper word-communication; and being apart from all ob¬ 
jects of the mind 70) , still he can understand the deeds and inten¬ 
tions of the minds 71) of all living beings. 


§ 2. The Germ as Cause and Conditions of the 3 Jewels in its four Aspects. 

The object to be enlightened, the Enlightenment, 

The attributes of the enlightenment, 

The act to instruct the enlightenment 72) ; 

[Of these four], respectively. 

One subject signifies the cause, 

[The remaining] three are the conditions 
For the purification of the former 73 K // 26 // 

Indeed, of these four subjects, with reference to their inclusion of all 
knowable objects, the first subject should be known as ‘ the object to 
be enlightened’ (boddhavya ) 7i) . The second subject, ‘the Enlightenment’ 
( bodhi ) should be known in the sense that the object to be enlightened 
has been awakened, therefore it is the Enlightenment. Being the portions 
of enlightenment, they are called Buddha’s attribute; in this sense the 
third subject, ‘the attributes of the Enlightenment {bodhyanga) ’ is to be 
known. Only through the attributes of Enlightenment is there instruction 
for others; in this sense the fourth subject, ‘ the act to instruct the 
Enlightenment ( bodhana )’ is to be known 75) . Thus with reference to these 


70) sarvacittarambana , C. fcjj ^ J^T vdo US* Note C. translation of 


drambana ’ by f|S or 


bana ’ is translated by ‘ 


£, and compare to S. p. 11,1. 2 (v. 9), where ‘ dram- 
Also see S. p. 110 (v. IV, 73): niralambe (C. 

®). See Note III-5, 39. (Cf. AAS £& ^). 

71) cittacaritasayams ca. T. sems-kyi spyod-pa dan bsam-pa yah, C. ft '1> fr 

(om. asaya). Cf. AAS. J D 'm tt ( citta-indriya-asaya ?). Acc. to T., the 

reading is preferably corrected into ‘ cittacaritdn asayams ca otherwise 4 ca ’ is to be 
removed as an excess. 

72) Four subjects from the standpoint of Enlightenment (bodhi). 

73> i.e. ‘the object to be enlightened’. It correspond to ‘ gotra ’ itself. 

74) 4 bodhya ’ in v. 26. 

76) Of these 4, C. has confusion in its interpretation, C. translation of the first line 
is as follows: 4 0f ( bodhya) (bodhi), JUl / ^ m ( bodhyanga) ^P , 

a m it (bodhana, the reading bodhana is to be corrected into bodhana). 
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four subjects, the arrangement of the Germ of the 3 Jewels in the state 
0 f cause and conditions is to be known. 

Here, of these four subjects, the first one, as being the seed of the 
supermundane thing, should be understood as the cause ( hetu ) of origina¬ 
tion of the 3 Jewels with reference to its (= of the Germ) purification ba¬ 
sed upon 4 each own ’ correct thinking. Thus 44 one subject signifies 
t he cause ”. How are there three conditions ? The Tathagata, having 
realized the Supreme Perfect Enlightenment, manifests the Act of Tatha¬ 
gata of 32 features 76) , being endowed with the Virtuous Qualities of the 
Buddha, 10 Powers, etc. This is to be understood as the condition (pra- 
tyaya) for the origination of the 3 Jewels with reference to the purification of 
Germ based upon the voice of others 77> . Thus 44 [the remaining] three 
are the condition ”. 

Hereafter, of these four subjects, a detailed and analytical explana¬ 
tion will be made known in the remaining chapters. 


JtE: ’• "The last pada ‘ ’ should be taken as an 

explanatory adjective to ‘ bodhana ’, and be read ‘ bodhana, by which the people attain 
the enlightenment ’. Nevertheless, C. applies each phrase for each subject in the prose 
commentary. It is obviously wrong. 

76) Cf. S. p. 6, 1. 16 (acc. to DRS). 

77) paratah, which corresponds to ‘ pratyatma ’ (each own) with reference to * hetu \ 
Of this correspondence, C. has no interpretation in the prose commentary, but in the 
verse C. adds 2 padas showing this. However, C. again failed to catch the sense and re¬ 
gards the former two subjects as relating to ‘ svartha ’, and the remaining two as ‘ parar- 

lha’ (Iftj ~ @ f'l “ fl] S / ft!l). 
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YII. THE SERMON: ALL LIVING BEINGS ARE POSSESSED 
OF THE MATRIX OF THE TATHAGATA. 


Now, with reference to 4 the Reality mingled with pollution it is 
said: All living beings are possessed of the Matrix of the Tathagata X) . 
By which meaning is it said thus 2) ? 


This formula shows a principle common to a group of Sutras and Sastras which 
express the tathagatagarbha theory. The first appearance of this formula seems to be in 
the Tathagatagarbhasutra on which the Ratna. mainly depends. The Sutra, of which the 
Skt. text is missing now, is retained in both T. & C.: T. Kg Mdo XXII, Tohoku No. 258, 

C. Taisho, No. 666 ‘ kjs n to * m m- tr. by Buddhabhadra between 

408-429 a. D. and No. 667 ^ ]iff ’ tr. by Amoghavajra in the 

8th cent. a. d. Hereafter C. No. 666 will be used for the reference with the abbrevi¬ 
ation, TGS. 

This formula runs in C. as follows: 

m&mm si®#* woman 

H Dt itU IX (TGS, 457 <•>• 

Prior to this sentence, the Sutra says: 

I?, to M 8g, to J4, )m K fl T' Wl. (aid.). 

(With Buddha’s eyes, I observe that all living beings, though they are among the 
defilements of hatred, anger and ignorance, have the Buddha’s Wisdom, Buddha’s eye, 
Buddha’s body sitting firmly in the meditating form). 

This shows the reason for the statement mentioned above, i.e. “ sarvasattvas tatha- 
gatagarbhah ’ and as this idea of the penetration of buddhajnana is expressed in the Ava- 
tamsakasutra (Tathdgatdtpattisambhava-pariv , see Note VI-28, 29, and my Introduction), 
it is clear that TGS borrowed this idea from that Sutra and established the above formula. 


After the first sentence, the Sutra furthermore says: 


m $6?£« to*^ 

(Md.). 


(esa dharmanam dharmatd, utpadad va tathagatdndm anutpaddd va sadaivaite sattvas 

tathagatagarbhdh) (quoted in S. p. 73). 

This third one shows that the formula is the eternal truth, and by combi- 


Note 2 on foil. p. 
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(Karika 5) 

The multitudes 3) of living beings are included 
in the Buddha’s Wisdom 4) , 

Their immaculateness is non-dual by nature, 

Its result 5) manifests itself on the Germ of the Buddha 6) ; 

Therefore, it is said: all living beings 7) 

are possessed of the Matrix of the Buddha. // 27 // 

[What is shown by this sloka ?] 8) 

The Buddha’s Body penetrates everywhere, 

Reality is of undifferentiated nature, 

And the Germ [of the Buddha] exists [in the living beings]. 
Therefore, all living beings are 

always possessed of the Matrix of the Buddha. // 28 // 


ning these three sentences together, we can get the main doctrine of the sutra. 

Here in the Ratna., the main purpose of the teaching is to emphasize this point and, 
basing himself upon the TGS, the author analysed and systematized the tathagatagarbha 
theory. First of all, the author picked up the fundamental characteristics of tathaga¬ 
tagarbha in the 3 meanings, he next explained its features and functions summarized 
in 10 points, and lastly, the 9 illustrations in order to show how living beings are cover¬ 
ed with defilements. 

2) The order of the text differs among S., T. & C. S. keeps quite a regular order start¬ 
ing with the Karika (v. 27), but omits the usual heading before the next commentary 
verse (v. 28). T. has clearly confusions in the prose commentary as J suggested. About 
C., on the contrary, starting with the commentary verse (v. 28) like T., it puts v. 27 after 
‘ tathagatagarbha sutr anus arena nirdeso bhavisyati ’ with the heading: as said in the Karika 

text (ty\\ pj). As regard this point, it looks all right and it is imaginable that the 

text used for C. translation had this order, i.e. v. 27 was put after the explanation. 
But from ‘ purvataram tu ’ up to ‘ udddnam ’ is missing in C. and v. 28 is followed by 
v. 29 with no heading. 

3) rdsi, T. tshogs, C. ■'fj''. 

4) * buddhajndndntargamat sattvardseh ’ means grammatically that sattva-rdsi goes 

into buddhajndna. But T. as translation, C. A- (being not separated 

from Buddha’s Wisdom). This idea is shown in the Avatamsaka quoted in S. p. 22. 
(see above. Note VII-1). 

5) The result of immaculateness i.e. buddhatd, dharmakdya, etc. or of sattvardsi. 


Is C. ‘ ’ identified with it ? 

6) bauddhe gotre tatphalasyopacardt. For upacdra, T. ner-brtags. (In the sense of 
* carati ’, resides). C. translation of this line is as follows: ft — 

» (because of the body of real nature, equal to all the Buddhas). It is 
difficult to identify it with the present Skt. reading. 

7) sarve dehinah = sarvasattvah = [surra] saririnah (in the following verse). 

8 5 Inserted according to the conformity. ( anena kim darsitam /). 
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In short, by three kinds of meaning, it is said by the Lord that all 
living beings are always possessed of the Matrix of Tathagata. That 
is to say, by the following three meanings: 1) the Absolute Body ( dharma - 
kdya ) of the Tathagata penetrates all living beings; 2) the Tathagata 
being the Reality ( tathatd ), is the undifferentiated whole; and 3) there 
exists the Germ of the Tathagata (tathdgatagotra) [in every living being] 9) . 
An d of these three subjects 10) , the [detailed] explanation will be made 
below n) according to the Tathagatagarbha-sutra. Prior to it, however, 
there is [another] meaning by which this meaning in all its aspects is in¬ 
dicated in the Scripture 12) with no variance anywhere l3) . With refe¬ 
rence to that as well, I shall now explain. 


9) 1) ( sarvasattvesu ) tathagata-dharmakaya-parispharanartha, T. de-bshin-gsegs- 
pahi chos-kyi skus hpho-bahi don; 

2) tathdgata-tathata-vyatirekartha , T. de-bshin gsegs-pahi de-bshin-nid rnam- 
par dbyer med-pahi don; 

3) tathagata-gotra—sambhavartha, T. de-bshin-gsegs-pahi rigs yod—pahi don. 

C. has no equivalent word for each subject. The term ‘ sambhava ’ would mean 
both ‘being’ and ‘becoming’. T. * yod-pa ’ shows the first sense, but it seems to be 
not enough to express the idea contained here, in comparison with the phrase: ‘ gotre.. . 
upacarat ’ in v. 27. That is to say, the sense ‘ origination ’ or ‘ manifestation ’ is to be 
implied here. These three are the fundamental characteristics of tathagatagarbha , as well 
as the ground of the statement: sarvasattvas tathagatagarbhah. Equality through dhar- 
makaya, tathatd and tathdgatagotra is also a point of emphasis in the text. These are called 

* trividha-svabhava ’ of tathagatadhatu (S. p. 69, 1. 17). Cf. BGS 808 a, ^0 , 


ffi*, respectively. The threefold meaning of the term tathagatagarbha mentioned 
below (S. p. 70, I. 16-18; p. 71, I. 10-12; p. 72, 1. 7-9) as well as in BGS (795 c-ff.) is also 
an implication of this same idea. 


Three terms in BGS are as follows: 


■I m 
2) R 


3 ) m 


5 : tathagata , as garbha in which sattvas are * enveloped 

W<i '• garbha in which tathagata is ‘ hidden ’; 

j]| : sattvas possessed of garbha of tathagata, i.e. of garbha ‘ enve¬ 

loping ’ tathagata. 

The first one shows the all-pervadingness of ‘ dharmakaya ’ the 2nd should be applied 
to ‘ samala tathatd ’ in the sense ‘ sarvaklesakosopagudho dharmakayah ’, and the 3rd 
shows the existence of ‘ gotra ’ among sattvas. See Note X-139 140 150 151 169 170. 

10) arthapada, T. don-kyi gnas, C. 

X1) See S. pp. 69-73. 

12) pravacana. This sentence is missing in C. T. reads this word as the subject 
( gsun-rab ) See below. 

13) avisesena. Significance of this sentence is as follows: 

The 3 meanings mentioned above are applicable exclusively to Tathagatagarbha; 
on the other hand, the following meanings, beginning with svabhava, are applicable to 
any subject ( sarvatravisesena ) and are already used in the scripture. See Appendix III. 
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Summary 11 : 

The own nature and the cause, 

The result, function, union and manifestation, 

Various states and all-pervadingness, 

The qualities always unchangeable and non-differentiation; 

In these [points of view], there should be known 
The implication 2) of the Absolute Essence 31 . // 29 // 

In short, with reference to 4) these 10 meanings, there should be un¬ 
derstood the various aspects 5) of the Essence of the Tathagata, which is 
the sphere of the highest true knowledge 6) . What are the 10 meanings ? 
They are namely : 1) the own nature ( svabhdva ) [of the Germ]; 2) the 
cause (hetu ); 3) the result ( phala ) [of its purification]; 4) the function 
( karman) [towards the purification]; 5) the union (yoga) [of the Germ]; 
6) the manifestation (vftti) [of the Germ]; 7) the various states ( avasthdpra- 
bheda) [of its manifestation]; 8) all-pervadingness (sarvatraga ) 71 [of the 
Germ]; 9) unchangeability (avikara) [of the Germ through various states]; 
and 10) non-differentiation ( abheda ) [of the Germ with the Reality] 81 . 


11 uddana, T. sdom, C. . This verse on the 10 meanings (v. 29) has a doubtful 

position as the original Karika, though it is mentioned in the Karika text of C. Because 
it follows immediately upon the word * vaksyami ’ in the last sentence, it seems that 
this uddana was composed by the commentator prior to explaining following Karikas. 
Therefore, I ventured to omit this verse from the line of Karikas. 


21 arthasamdhi, T. dgohs-don (implied meaning), C. ty}/ §||| (succeeding 

order of the excellent meanings). 

31 paramartha-dhatu, T. don-dam-dbyihs, C. gf? * jlC (dhatu in the sense 

of tathagatadhatu, i.e. gotra). 

41 abhisamdhaya, C. tfc ... . 

61 vyavastha, T. mam-par gshag-pa , C. m S'i- 

61 paramalattva - jnanavisayas tathagatadhatuh. An explanation of the term para- 


marthadhatu in the verse. C. rendering of tathagatadhatu here is 
71 sarvagatva in the verse. 




Bl Corresponding terms for these 10 in T. & C. are as follows: 

1) no-bo, 'ffl; 2) rgyu, 0; 3) hbras[-bu ], ; 4) las , ; 5) Idan-pa, 
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Now, with reference to the meaning of 4 own nature ’ and 4 cause ’ 
there is one sloka. 


(Karika 6) 

[The Matrix of the Tathagata] is always undefiled by nature 10) , 
Like the pure jewel, the sky and water; 

It follows after n> the faith in the Doctrine, 

The highest Intellect, Meditation and Compassion 12) . // 30 // 


§ 1. The Nature of the Essence of the Tathagata. 

Here, what is shown by the former half of this sloka ? 

Because of its own nature of power, 

Identity, and being moist; in these [three points] 

[The Essence of the Tathagata has] a resemblance l3) 

To the quality of the wish-fulfilling jewel, the sky and water. 

II 31 II 




*0 m ; 6) hjug-pa, TT '■> 7) gnas-skabs-kyi rab-tu dbye-ba, BfrigJglJ ( kdla-pra 
bheda ), 8) kun-tu hgro-ba , jtH | * fc/J ; 9) mi-hgyur-ba, ' / f > * 'Jj!^; dbyer-med-pa 

Cf. BGS 796 b: 1) @ f§ 40 ; 2) B ! 3) ^ t0 ; 4) ^ fg 10; 5) 

m m « , of these 10 categories, the first 6 are common to the 8 categories on 
4 nirmald tathatd ’ (Chap. II), and the application of the same 6 , from svabhava to vrtti, 
is also observed in YBh. ( Taisho , XXX, 36 a), MSA, IX, 56-59, comm., etc. Also the 
Mahaydnadharmadhatvavisesa—sdstra (DAS) mentions 12 categories with respect to i bo- 

dhicitta ’ (DAS 892 a), namely: 1) 7 }^;; 2) ptj; 3) g 14; 4)S£; 

0 hi; 1 ) * 8) iSi ’ta. ; 9) ffi US; io) ft ft flj ; ii) ft 

^ij ; 12) * . See Appendix III. 

6 > Cf. BGS 796 6 (I. svabhava & II hetu), DAS 892 a (3. § , 2. @). 

10) prakrty-asamklista. For prakrti, T. rah-bshin, C. @ 14. The subject term 
for this and the following Karikas is 4 jinagarbha‘ > in v. 45. 

n) -anvaya, T. ...las byun-ba (come out from...), C. om. 

12 * dharmadhimukti, adhiprajna , samadhi , karund, respectively, which show the 
cause of purification. See below. 

13) sddharmya, T. chos mthun-pa-nid, C. ffl ® m m m. 
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* In these ’ three [points], which are already mentioned above 14) , 
the resemblance of the Essence of the Tathagata to the purified quality 
0 f the wish-fulfilling jewel, the sky and water, respectively, should be 
known with reference to its particular and common characteristics. Now, 
first of all, a resemblance to the wish-fulfilling jewel is to be known 
of the Absolute Body of the Tathagata, with reference to its particular 
characteristic, the own nature of powers ( prabhdva ), fulfillment l5) of desired 
objects 16) etc. A resemblance to the sky is to be known of the Reality, 
with reference to its own nature of identity [everywhere] ( ananyathabhava ) as 
the particular characteristic. A resemblance to water is to be known 17) of 
the Germ of the Tathagata, with reference to its moist nature ( snigdhabhava ) 
of mercy towards living beings as the particular characteristic. And 
now, of all these, with reference to their being undefiled always, absolutely, 
by nature, i.e., the innate purity as the common characteristic, this very 
resemblance [of the Essence] to the purified qualities of wish-fulfilling 
jewel, the sky and water is to be understood. 


§ 2. Obstructions and Causes of Purification 18) . 


Now, what is shown by the latter half of the sloka (v. 30) ? 

There are four kinds of Obstructions l9) : 

Enmity 20) to the Doctrine and perception of the Self, 


14) vv. 27, 28 and its commentary, i.e. trividhasvabhava of tathagatadhatu. 

1B) samrddhi, T. grub-pa (= siddhi ), C. (as T.). 

18) cintitartha, T. bsam-pahi don, C. }§\ (C. ‘ ’ after ‘ ’ is 

probably a misreading of prabha for bhavana). C. has a lacuna after samrddhi up to the 

‘ A ’ (cinta iti) ’ before ‘ tathaga- 

in v. 31 of C., but not 


end of the commentary on v. 31, but it puts ‘ 

tadharmakdye ’ and it seems to correspond to ‘ 
found in S. 

17) For these 3 terms showing the similarity in particular characteristics, T., C. 
& BGS (796 b) runs as follows: 

1) T. mthuhi ho-bo-hid, C. § » BGS ? 

2) T. gshan-du ma-yin-pa-hid-kyi rah-gi ho-bo, C. , BGS ; 

3) T. brlan-pahi ran-gi ho-bo, C. , BGS ifaij I'H* . 

18 > Cf. BGS 797 a. 

1B) dvarana, T. sgrib, C. [^Jp. . 

20) praligha , T. khoh-khro (hatred, wrath, enmity), C. (abuse). 
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Fear of Suffering in this world. 

And indifference to the profit of living beings 21) ; - // 32 // 

[These are respectively] of the Icchantikas 22 >, 

Of the Heretics 23) , the Sravakas and the Pratyekabuddhas 24 >; - 
The virtues, the faith [in the Doctrine] etc., are 
The four Causes of purification. // 33 // 

In brief there are those three kinds of living beings among their mul¬ 
titudes 25) : 1) those who cling to the worldly life (bhavabhilasin) , 2) those 
who seek for deliverance from it (vibhavdbhildsin) , 3) those who wish nei¬ 
ther of both ( tadubhayanabhilasin ) 26 >. Of them, 1) those who cling to 
the worldly life ’ should be known as twofold, a) The people whose 
intention is against the path to Emancipation and who never belong to 
the family of the perfect Nirvana ( aparinirvdnagotraka ) 27) , Those are 
only seeking for Phenomenal Life and not for Nirvana. And b) Those 
people who, although belonging to this Our Religion (ihadharmika ) 28 \ 
have definitely fallen into the former’s way 29 ’. Some of these are 
hostile to the Doctrine of the Great Vehicle. With reference to them, 


21 ) The reading should be ‘ sattvartha-nirapeksata ’ (or -arthe nirape-) instead of 
4 -artham nirapeksata ’ in the text. T. sems-can don~la Itos med-pa. 

22) icchantika, T. hdod-chen, C. ( * PUj (of this literal meaning, BHS 

Die. s. v.). As a Buddhist technical term, it means one who longs only for worldly plea¬ 
sure (= bhavabhilasin, see below), more strictly, one who abuses the Buddhist doctrine, 
esp. that of Mahayana. The capacity for Enlightenment of this Icchantika is usually 
denied as being ‘ aparinirvdnagotraka ’. But from the viewpoint of the tathdgatagarbha 
theory, the Icchantika is said to be able to get Enlightenment as taught in this text 
(S. p. 37, 1. 1 ffi.). 

23 > tirthya, T. mu-stegs, C. at (= anyatirthika ) = tirthika. 

24) svayambhu in the text (T. ran-byun, C. @ 9t). Cf. AA II, 6. 

23 > Cf. AAS 471 a; BGS 797 b ff. 

26 * Of these 3, 1) T. srid-pa hdod—pa, C. ;]< # ; 2) T. srid-pa-dan bral-bar hdod-pa, 

c.gtSt3}c5fi' ; 3) T. de-ghis-ka mhon-par mi-hdod-pa, C. _res¬ 

pectively. 

27) T. yohs-su mya-nan-las mi-hdah-bahi rigs-can, C. . This sen¬ 

tence and the next show the definition of Icchantika. 

28) T. chos hdi-pa-nid, C. ^ (within the Buddhist fold). The word 

4 iha ’ here means 4 in this religion ’ but not 4 in this world ’. Cf. Pali idha, which is used 
in this sense in Vibhanga 245 (PTS Die. s. v.). 

2#) i.e. 4 samsaram eva icchanti na nirvanam ’, C. 

(as same as Icchantika in their position). 
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the Lord said as follows 30) : 

44 I am not their teacher; they are not my pupils. O Sariputra, I 
say of them that they are chiefly filled with darkness, as migrat¬ 
ing from darkness to another darkness, from gloom to greater 
gloom 31) . 

Next, 2) 4 those who seek for deliverance from this worldly life ’ are 
also twofold, a) Those who have fallen into a methodless way ( anupaya- 
patita) and b) 4 those who are in [the correct] method ’ ( upayapatita ) 32) . 
Here, 4 those who are of no method ’ are again divided into three 33) . 

i) Outsiders of this Religion ( itobdhya ) 34 >, i.e. various kinds of Heretics 
(any at ir thy a), i.e. the Carakas 35) , the Parivrajakas 36) , the Jains 37) , etc. 

ii) & iii) Insiders of Our Religion, but whose conduct is in common with 
the Heretics 38) . They, though being faithful in [Buddhism], take hold 
of bad conceptions 39) . Then, what are they ? They are namely, ii) those 
who have the perception of the substantial Ego ( pudgaladrsti ) 40) and 
have no faith in the Highest Truth. With reference to them, the 
Lord said 41) : 

44 One who has no faith in Non-substantiality is not different from 
the Heretics ”. 


30) AAN 467 c. Cf. AAS 471 a. C. (and AAN as well) ‘I will call them icchantikas\ 
instead of ‘ tamobhuyistha ’. 

31) tamasas tamo 4 ntaram andhakalan mahandhakalagaminah, C. fill 7\. HH « 
ISAS. b»,t. mun—pa—las kyah ches, mun-pa chen-por hgro-ba. 

32) Of these 2, 1) T. thabs ma-yin-pa-la shugs-pa, C. ill ; 

2) T. thabs-la shugs-pa, C. -fa it respectively. 

33) C. ‘ two combining the latter two in S. & T. into one. So do AAS. & BGS. 
as well. This seems to be the original reading. 

34) In contrast with 4 ihadharmika ’. The word 4 itobdhya ’ is literally an adjective 
to 4 ttrthya \ T. hdi-las phyi-rol-tu gyur-pa, C. om. 

35) caraka (lit. wanderer), T. tsa-ra-ka, C. regards them as the Samkhya <ff t£>- 

36) (lit. religious wanderer), T. kun-tu rgyu (one who goes everywhere), C. regards 

them as the Vaisesika <#r it ffl). 

37) nirgranthi-putra, T. gcer-bu-ba (naked people), C. 

■■> c. M ffi rn T m ft it fr. 

39 * durgrhitagrdhin, T. dkah-bahi Ita-ba hdsin—pa ( durdrstigrahin ), C. jjil=| 
(viparydsagrdhin). T. reading is accepted in this translation. 

40) C. mentions Vatsiputriyas (%| 'pjS) as an example. 

41 * The source is unknown. 
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iii) Those who have the conception of the Non-substantiality and are 
proud of it are doubtless at the door of Emancipation through the Non¬ 
substantiality 42) in this religion 43) . But as they are intoxicated with 
this Non-substantiality, it follows for them that Non-substantiality itself 
becomes a [wrong] conception 44) . With reference to these, he (= the 
Lord) said [in the Scripture] 45) : 

“ O Kasyapa, really even such a conception which maintains 
substantial Ego as much as Mt. Sumeru is better than the 
conception of Non-substantiality on the part of those who are 
proud of it 

Here, 6) ‘those who are in [the correct] method’ are again twofold. 
i) Those who belong to the Vehicle of the Sravaka and ii) those who belong 
to the Vehicle of the Pratyekabuddha. [Both of them] have proceeded 
on the fixed way of rightfulness 46) . 

And next, 3) ‘ those who wish neither of both the worldly life and 
deliverance from it’ are the people who are standing firmly amidst the 
Great Vehicle and are of the highest, talented faculty. They are not 
seeking for the Phenomenal Life as the Icchantikas do, nor are they those 
who are in no method like Heretics, nor those who are in the correct me¬ 
thod [for deliverance] like Sravakas and Pratyekabuddhas, but, having 
entered 47) the Path to obtain 48) [the intuition of] the equality of this 
Phenomenal Life with Nirvana, they intend not to stay fixedly in the 
Nirvana ( apratisthitanirvana ) 49) ; their activities 50) are based upon Phe¬ 
nomenal Life 51) but without being defiled by it, and their root is perfectly 


42) tad-vimoksamukhe. C. 

43) iha. The same use as in ‘ ihadharmika \ 

“> c. ff-Pt 

*«> c.« M * (Ratnakutasiitre). This is a passage in Kasyapa-parivarta 
of the Ratnakutasutra. (Taisho , XI, p. 634 a). Cf. AAS 471 b; BGS 797 b (quotation 
from AAS); Lank. p. 146, 11-13. 

46) samyaktva-niyama, T. yah-dag-par hes-pa-hid. C. om. the whole compound. 

47) pratipanna, T. shugs-pa (to enter), see Note V—23. 

48) apatti in the text, but T. thob-pa, (C. offers no help). As hy J.’s suggestion, 
apti had better be accepted. (Cf. S. p. 29 1. 4 samatapti-mdrga-pratipanndh). 

49) T. mi-gnas-pahi mya-han-las-hdas-pa. (T. adds brten-pa (asrita ) after nir¬ 


vana), C. (^[Pj This is the highest and ideal feature 

of nirvana in the Mahayana doctrine. See S. p. 35, 1. 2 ff. 


60) prayoga , T. sbyor-ba-can, C. • 

61 * samsaragata , C. ft Hi It. For ‘ -gata *, T. brten-pa(= asrita). 
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pure as being grounded in the firm Compassion and Superior Intention 52 \ 

And here 53) , I) those people who cling to this wordly life, i.e. the 
Icchantikas and 54) those who, though belonging to this Our Religion, 
have definitely fallen into the former’s way are called (A) the group of 
people who conform in the wrong way ( mithydtvaniyatah sattvarasih ). 
2-o) 4 Those people who seek for deliverance from the worldly life but have 
no method ’ are called (B) the group of people unconformed (aniyatafy s.). 
2-6) 4 Those people who seek for deliverance with the correct method ’ 
and 3) 4 those who wish neither of both and have entered the path through 
which [the intuition of] the equality [of the Phenomenal Life with the 
Nirvana] is attained are called (C) the group of people who conform in the 
right way (samyaktvaniyatah, s.). 

Of 55) these [groups of living beings], keeping aside those people who 
stand firmly in the Great Vehicle and follow the unobstructed way 56 >, 
other people are [fourfold] 57 ), i.e. the Icchantikas, the Heretics, the Sra- 
vakas and the Pratyekabuddhas. Of these [four groups], there are four 
kinds of Obstructions on account of which they cannot understand or 
realize the Essence of the Tathagata. What are then the four Obstruc¬ 
tions ? That is to say, 1) the enmity 58] to the Doctrine of the Great Ve¬ 
hicle ( mahayanadharmapratigha ). This is the Obstruction of the Icchanti¬ 
kas, and its Antidote 59) is the practice of the faith in the Doctrine of the 
Great Vehicle (mahdydnadharmddhimukti-bhdvand) by the Bodhisattvas. 
2) The conception of the Self {atmadarsana) on the separate elements 
(dharmesu). This is the Obstruction of the Heretics, and its Antidote is 
the practice of Supremacy in the transcendental Intellect ( prajndpdramita - 
66.) by the Bodhisattvas. 3) The notion of Suffering ( duhkha-samjnd ) 
[or rather] the fear of Suffering ( duhikha-bhlrutva ) in Phenomenal Life. 


52) adhyaSaya, T. lhag-pahi bsam-pa, C. J L' (the intention to attain Nirvana). 

63) Hereafter, reference is made to the relation between the 3 kinds of people above 
mentioned and the 3 groups of people. 

84 * ‘ co ’ should be inserted before ‘ ihadharmika though it is missing in S. & T. 
C. has it. 

65) Hereafter, reference is made to the 4 kinds of people and tbeir impediments. 

56) anavarana-gdmin (one who goes without any obstacle). But T. sgrib-pa med-pa 

rtogs~pa (one who knows the unobstructed thing) and C. 1® $8 ?Il 

(one who seeks for the unobstructed way). Here ‘ anavarana ’ indicates strictly Nirvana. 
I preferred C. translation. 

S. om. ‘ caturvidha but both T. & C. have it. 

68 > T. snan-ba, C. %% . Cf. BGS ff^ . 

59) pratipaksa, T. ghen~po t C. il'J . 
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This is the Obstruction of those who belong to the Vehicle of the Sravaka 
and its Antidote is the practice of Meditations (samadhi-bh .), Gaganaga- 
hja 60> etc., by the Bodhisattvas. 4) Aversion to the profit of living beings 
(sattvartha-vimukhatd) or Indifference to the profit of living beings ( sattva - 
artha-nirapeksata ). This is the Obstruction of those who belong to the 
Vehicle of the Pratyekabuddha and its Antidote is the practice of Great 
Compassion ( mahakarund-bh .) by the Boddhisattvas 61) . 

These are the four kinds of Obstructions of the four kinds of living 
beings. And having practised the four kinds of Antidotes to these Obst¬ 
ructions, i.e. the faith [in the Doctrine of the Great Vehicle] etc., the Bo¬ 
dhisattvas attain the highest purity, the highest truth, i.e. the Absolute 
Body. And, accompanied by these four causes of origination of purity, 
they become the sons of the Religious King in the Buddha’s family. How 
are they ? It is said 62) : 


60) T. nam-mkhah-mdsod, C. /tar ^ 

( f| as a name of samadhi. 

61) The terms for the 4 obstructions in T. & C. are as follows 

1) [thegs-pa chen-pohi ] chos-la snan-ba, ; 

2) bdag-tu Ita-ba, ; 

3) hkhor-ba-la sdug-bshal hjigs-pa, W K* HUB*; 

4) sems-can-gyi don-la mi-ltos-pa, . 

And the terms for the 4 causes of purification. 

• 1) [thegs-pa chen-pohi ] chos-la mos-pa, ; 

2) ses-rab [-kyi pha-rol-tu phyin-pa], $jx ^; 

3) tin-he-hdsin, *1 l]i|c ; 

4) shih-rje chen-po, . 


(akasagarbha ). C. adds ‘ iurahgama ’ 


62) The following verse is probably a quotation from some canonical work. At 
least, the idea must be borrowed from an old source. The same idea is expressed with 
slight difference in the following Sastras; each of them, however, regards it as its own. 


1) MSA IV, 11: 

dharmadhimuktibijat pdramitdsresthamatrto jatah 
dhyanamaye sukhagarbhe karuna samvardhika dhdtri 

C. has no corresponding verse, but in the commentary there is a passage saying: 

= )!&*». :fcj»5£ IK « 86* St 

xxxi, P . 596 1). 
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Those whose seed is the faith in the highest Vehicle, 

Whose mother is the transcendental Intellect 63 \ 

On account of the origination of Buddha’s Doctrine; 

Whose abiding womb is the blissful meditation 
And whose nurse is called Mercy; 

They are the sons, the after-comers 64 > of the Buddhas. // 34 // 


(III) PHALA & (IV) IvARMAN 


Now, with reference to the meaning of 4 result ’ and 4 function ’, there 
is one sloka. 


(Karika 7) 

The Supreme Virtues 65) of Purity, Unity 66) , Bliss and Eternity; - 
[These] are its results [of the purification] 67) ; 

[Towards this purification] it has the functions. 

Aversion to Suffering, longing for and praying for 
the acquisition of Quiescence 68) . // 35 // 


2) BGS 798 a: — B fit. ^ jh #tl 

m Of; , m St M ?L fit ( hetu is like pitr, pratyaya like matr, asraya like 
garbha, and siddhi like dhdtri). 

3) DAS v. 3: fg U ^ jfj JJl H Ojj M On H 

Cf. C. translation of the Ratna 

a & ^ m Bn -x ffi f l m\% t\ * x. 

63 ' prajndparamita is often called ‘ buddhamatrka ’ in the Prajndpdramitdsu.tra. 
64) anujata, T. r/’es[-su] skyes, C. (together with ‘ putra ’). 


65 ) 


-tan pha-rol[-tu ] phyin-pa , C. 


guna-paramita, T. yon- 

atman , T. bdag , C. = paramatman. Here ‘ atman ’ should be understood 
in the sense of ‘ dharmakaya ’ or ‘ dharmadhatu ’ as the universal essence or truth itself, 
which represents, in its turn, the Non-substantiality ( nairdtmya ) of separate elements 
and individuals. 

67) As being in the series of Karikas, v. 35 a b had better be read as ‘.. . guna- 
paramita-phalah ’ (Bahuvrlhi comp.), whose subject or visisya is ‘ jinagarbha ’ in v. 45. 


68 * sama-prapti , T. shi thob—pa, C. 


(= nirvana) and om. prapti. 
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§ 1. The Four Supreme Virtues as the Result of Purification 69 >. 

Here, what is shown by the former half of this sloka ? 

Because of the change of value 70) in the Absolute Body, 

The results of these [4 causes] are, in short, 

[The Purity, etc.] represented as the Antidote 71) 

To the four kinds of delusion 72) . // 36 // 

Those terms, ‘ the faith ’ etc., have been taught 73) as the causes of 
purification of the Essence of the Tathagata. ‘ Of these [four causes] ’, 
in brief, the four kinds of Supreme Virtues (gunapdramitd) of the Absolute 
Body of the Tathagata are to be understood as ‘the results ’ on account of 
their being Antidotes to the opposites of four kinds of delusion, respecti¬ 
vely. Now, there is a notion of being eternal ( nitya ), blissful ( sukha ), of 
substantial Ego ( atman ), of being pure (subha) regarding the separate 
things consisting of form and others 74) wh : ch are really non-eternal, full 
of sufferings, of no substantial Ego and impure, respectively. Such a no¬ 
tion is called ‘the fourfold delusion’ ( viparydsa ). Being opposite to this 
notion, there should be known ‘the fourfold non-delusion ( aviparydsa ) 75) . 
Which four ? That is to say, the notion of being non-eternal, full of suffe¬ 
rings, of no substantial Ego, and impure regarding just those separate 

69) Cf. BGS 798 a, AAS 471 c. 

70) viparyaya, T. bzlog-pa, C. (lit. reversed). This word does not include the 
sense of ‘ wrong ’ or ‘ mistake On the other hand, ‘ viparyasta’ or ‘‘viparydsa ’ is always 
used in a bad sense. See below. 

71 1 pratipaksa, T. gnen-po (antidote to poison), C. rn'Kimsm. 

72) viparydsa, T. phyin-ci-log (anything wrong, deceptive), C. M @J [*?£]• The 
context of this verse is not so clear. According to the prose commentary, these 4 pdra- 
mitas should be the antidotes to ‘ viparydsa—viparyaya ’, i.e. aviparydsa. In this sense, 
by the reading ‘ caturvidha-aviparyasa ’, instead of ‘ caturvidha-viparyasa it will be easier 
to catch the meaning, though it has no support in T. & C. Or otherwise, this * caturvidha- 
viparyasa’’ should be taken as including two kinds of ‘4-fold delusion’. T. translation 
shows the following meaning: “ These results are, in short, shown as pratipaksa of vipa¬ 
ryaya of the 4-fold viparydsa in dharmakaya. ” 

C. picks up three phrases, viz. caturvidha-viparyasa, dharmakaye viparyayah (instead 
of viparyayat), and pratipaksaprabhdvita, as being correspondent to ‘ viparydsa ’, ‘ vipary- 
dsa-viparyaya ’ and ‘ gunapdramitd ’, respectively. 

73) The insertion of ‘ uktah ’ after visuddhihetu, indicated by T. Chowdhury, is 

supported by T. as well as C, (T. bsad-pahi, C. [r>] IB). 

74) rupadike vastuni. C. "pfl T. as C. (= rupadi-vastuni 

anitye). 

76) T. phyin-ci ma log-pa, C. # iuim. 
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things of form, etc. Such a notion is called the fourfold Opposite of delu¬ 
sion ( viparyasaviparyaya) 76) . And again, this very [notion of non-delu¬ 
sion] is implied as 4 delusion ’ with reference to the Absolute Body of the 
Tathagata whose characteristics are eternal, etc. Being the Antidote of 
this notion, there is established the fourfold Supreme Virtue of the Abso¬ 
lute Body of the Tathagata. That is to say, the Supreme Eternity ( nitya- 
pdramitd), the Supreme Bliss (sukha-pdramitd ), the Supreme Unity ( at - 
jna-p .), and the Supreme Purity ( subha-p .) 77 >. 

And this subject 78) is to be known in detail according to the Scrip¬ 
ture 79) . [It runs as follows]: 

“ O Lord, the people have a miscomprehension regarding the phe¬ 
nomenal things consisting of five personality aggregates which cling 
to existence 80) . They have a notion of eternity on the non-eter¬ 
nal things, a notion of bliss regarding painful things, of substantial 
Ego regarding non-substantial things, and have a notion of purity 
regarding impure things. Even all the Sravakas and Pratyeka- 
buddhas, 0 Lord, also have a miscomprehension in regard to the 
Absolute Body of the Tathagata which is the sphere of the Wisdom 
of Omniscience and has never been seen before 81) just because of 
their knowledge of Non-substantiality 82) . O Lord, if there would 
be the people who have the notion of Eternity, Unity, Bliss, and 
Purity [regarding the Absolute Body], they would be the legal 83) 

76) C. lpLi{ ^lj ^'] (the reading ‘ ’ before ‘ lilf ’ in the Taisho edition, 

should be removed). 

77) These 4 pdramitas are taught in SMS, MPS, etc. and are peculiar to the garbha 
theory. The first appearance of this theory is probably in SMS. 

78) grantha, T. bshun, C. om. 

78 > SMS 222 a. 

80 ^ upattesu pancasupadana-skandhesu. For upatta (Pali upata), T. zin-pa (finished, 
raised). O gives the translation: as far as manifesting themselves in an individual. The 
meaning is * skandha in the form of individual or phenomenal things and not in the form 
of each separate element’. Usually when ‘ panca-upadanaskandha ’ is spoken of, this 

sense is implied. So C. merely ‘ 'll- ’. 

81 * adrsta-purva, T. shar ma mthon-ba, C. J£. 

82) Sunyata-jhana, T. ston-pa-nid-kyi ye—ses, C. About this sunyatd-jnana , 

see S. p. 76 (a quotation from the same Sutra). 

83) aurasa (< uras ) (produced from the heart), T. thugs-las skyes-pa, but C. instead 

has ‘ ft« fg K ’ (because of their believing in the Buddha’s word). AAS as C. 
But in the last sentence of this quotation, C. and adds ‘ MP4 (pro¬ 
duced from the Buddha’s mouth), \E / [lf 

being as the explanation of the word ‘aurasa putra\ Cf. Manu Smrti IX, 166. 
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sons of the Buddhas and be of no miscomprehension. 0 Lord, 
[verily] they would be of perfect perception. For what reason ? 
[Because], 0 Lord, the Absolute Body of the Tathagata is verily 
the Supreme Eternity, the Supreme Bliss, the Supreme Unity and 
the Supreme Purity. O Lord, those people 841 who perceive the 
Absolute Body of the Tathagata in this way, perceive perfectly. 
Those who perceive perfectly are, O Lord, the legal sons of the 
Buddhas ” &c. 85) . 


§ 2. Concordance between 4 Supreme Virtues and 4 Causes of Purifica¬ 
tion 86) . 

And again, of these four Supreme Virtues of the Absolute Body of 
the Tathagata, one should know the reversed arrangement 87) according 
to the order of causes. Here, 1) being opposite to the taking of delight 
in 88) the ‘ impure ’ Phenomenal Life by the Icchantikas who have hatred 
against the Doctrine of Great Vehicle, it should be understood that the 
acquisition of the Supreme Purity is the result of 4 Practice of the Faith 
in the Doctrine of Great Vehicle’ by the Bodhisattvas. 

2) Being opposite to the taking of delight in the perception 89) of 
unreal Ego by the Heretics who perceive an Ego in the individual things 
consisting of five personality aggregates, it should be understood that the 
acquisition of the Supreme Unity is the result of 4 practice of supremacy 
in the transcendental Intellect ’. Indeed, all the other Heretics consider 
the things consisting of form, etc. as the Ego though they are of the unreal 
nature. And this very thing as has been perceived by the Heretics does 
not correspond with 90 * the [real] characteristic of Ego, hence it is always 
non-Ego. On the contrary, the Tathagata has attained the highest supre¬ 
macy, 91) [knowing 92) ] non-substantiality of all the phenomena by means 


84 * T. adds 4 sarve ’ after 4 ie \ 

85) Cf. AAS 471 c f. (for the whole quotation). 

86) Cf. BGS 798 b f.; AAS 472 a f. 


87 ) pratiroma-krama, T. bzlog ste, C. mentions the actual order ). 

88 * abhirati, T. mnon-par dgah-ba, C. [>l>] and adds 4 jfff IfX ’ ( graha ). 

89) graha, T. hdsin-pa, C. j||f . For 4 atman ’ of the Heretics, C. uses the 
term ‘ ^ ^ \ 

90) visamvaditva, T. slu-ba-dah Idan-pa ( slu-ba , falsehood), C. Jmh ^ |jy=[ |§j , 

91) para-parami-prapta, T. dam-pahi pha-rol-tu phyin-pa brhes, C. ^ij * 

Up . 4 para ’ in the sense of 4 parama ’. 

92 > So C. dn...). T. regards 4 para ’ as an attribute to 4 nairatmya \ 
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of his Wisdom perceiving the truth 93) . And this very non-substantiality 
a s has been perceived by the Tathagata is quite consistent with 94) the 
characteristic of non-ego, hence there is always the implication of Ego 
(atman) 95) , by taking non-Egoity ( nairatmya ) in the meaning of Ego, 
as has been said: 

44 He stands by application of no standing place” 96) . 


, 

„ PI (om. 


as) yathabhuta-jnana, T. yah-dag-pa ji-lta-ba-bshin-kyi ye-ses, C. 
instrumental case-ending). 

94 > avisamvaditva, C. 

95 > atmabhipreta. C. £[] Ifif and seems to omit 4 nairatmyam 

eva atmani krtva ’. 

9 «) C. om. this quotation whose source is unknown, and adds the explanation of 

‘ nairatmyam eva ’ (tlP ^C) and ‘ atmabhipreta ’ saying that the 

former is in the sense of the absence of the Heretical atman, while the latter is the 
Buddha that has attained the ‘ mighty Ego ’. And furthermore, with reference to this 
‘ supreme Ego ’, C. adds a verse with commentary thereon. It runs as follows: 

Having attained the highest Non-substantiality, 

As the pure and real emptiness, 

The Buddhas obtained the pure body. 

Therefore, it is said that they attained the great body. 

Here ‘ attained the great body ’ ('flf means that the Tathagata has 

attained the highest pure Reality, the Absolute Body (5^ * Ypf 1^* JpL. 

which is the real nature °f all the Buddhas. Having attained the self-control¬ 
ling body ( 1=1 ' fit*. Hit )) he got the pure body (^pf Therefore the Buddhas 

are said to have attained the pure controlling[power] ('flf fn 5? @ 'ft)- In this 

sense the Buddhas could be the highest powerful Ego in the 

Immaculate Sphere. 

And again, with reference to this meaning, the Absolute Body of the Tathagata 
is not called the being ). Because [all phenomena are] of non-substantial nature 
^*0)’ °f the nature of non-being Hence he cannot be called 

‘ the being ’. Because, as his nature, he himself is absent (in in ^ 

At the same time, with reference to the same meaning, the Absolute Body of the Ta¬ 
thagata is not called * non-being ’ (^§). Only because his body is the Reality itself (HI 

nt ^ IK ft ). Hence, we cannot say there is no Absolute Body. Because, 

as his feature, he does exist. For this reason, when Heretics asked the Buddha whether 

the Tathagata would have body (•^ IfK) after death or not etc., he 

did neither explain jjf^) nor reply (•'T^ ^Eqf) ”• 

The verse mentioned at the top has a similarity to the verse IX-23 of the 


[ 211 ] 


is 





3) Being opposite to the taking of delight in the cessation 97) of Suf¬ 
ferings of the Phenomenal Life alone by those who belong to the Vehicle 
of Sravaka and who have fear of the sufferings of Phenomenal Life, it 
should be understood that the result of the practice o' various kinds 
of meditation, named Gaganaganja, etc. is the acquisition of the Supreme 
Bliss 98) concerned with all matters, mundane and supermundane. 

4) Being opposite to the taking of delight in the isolated 99) abode 
by those who belong to the Vehicle of Pratyekabuddha and who are 
indifferent to the benefits of living beings, it should be understood that 
the Bodhisattvas’ practice of Great Compassion has the acquisition of the 
Supreme Eternity as its result, because practising [for the sake of others] 


Sutralahkara, which runs as follows: 

“ Sunyataydm visuddhayam, nairatmyan margalabhatah / 
buddhah suddhatmalabhitvad gata atmamahatmatam / / ”. 

Also, we can find a similar passage of the prose commentary mentioned above in 
the following passage of the Sutralahkara along with the next verse (IX-24) and the 
commentary thereon. It runs as follows: 

“ tatra canasrave dhatau buddhanam paramatma nirdisyate / kirn karanam ? / 
agranairdtmyatmakatvat / agram nairatmyam visuddha tathata sa ca buddhanam 
atma svabhavarthena tasyam visuddhayam agram nairatmyam atmanam buddha 
labhante suddham / atah suddha-atmalabhitvad buddha dtmamahatmyam praptd 
iti paramatma vyavasthdpyate j / 

na bhavo napi cabhavo buddhatvam tena kathyate / 
tasmad buddha tathaprasne avyakrtanayo matah / / 
tenaiva karanena buddhatvam na bhdva ucyate / pudgaladharmabhavalaksanatvat 
tadatmakatvac ca buddhatvasya / nabhava ucyate tathatalaksanam bhavat / ato 
buddhatvasya bhavabhavapraSne bhavati tathdgatah param maranan, na bhavatity 
evam adir avyakrtanayo matah j j (MSA p. 37-38). 


Most probably the verse kept in C. is a quotation from the MSA by the commentator 
from the same source he quoted in other passages (e.g. S. p. 71) and the present Skt. 
text has a lacuna of this passage. One strong reason for this supposition is that BGS, 
which has parallel passages with the Ratna. throughout the text, also mentions this verse 
in the equivalent passage, but without commentary and regarding it as a ‘ sutragatha ’ 

(SB m % Hi), saying: H g E W ft # W 

ft K ® £# /i3c (798 «). 

As for the prose commentary, however, it was probably not in the original text, 
but we have no definite proof for saying this. 


® 7) upasama, T. he-bar shi~ba. C. om. it along with * abhirati ’ and instead has 
‘ bhiru ’ (fear). 

98) T. and C. add parama- ( paramasukhaparamita ). 

99) asamsarga, T. hdu-hdsi med-pa (samsarga means ‘ company ’), C. (^j< 

fr. pfP for asamsargaviharabhirati ). 
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as long as the world exists, without interruption, their attachment 100) 
to the benefits for living beings is perfectly pure. 

Thus, 4 kinds of Supreme Virtues named Purity, Unity, Bliss and 
Eternity are brought about on the Absolute Body of the Tathagata as 
the result of Bodhisattvas’ 4 kinds of practices, namely, those of Faith [in 
the Doctrine of Great Vehicle], the Supremacy in the transcendental 
Intellect, the Meditations and the Great Compassion, respectively. 

And l01) because of these four [Supreme Virtues in the Absolute Body] 
it is said, the Tathagata is the highest Absolute Essence, he reaches up to 
the limit of the space and he lasts as long as the utmost limit [of the 
world] 102) . Indeed, the Tathagata, through the practice of faith in the 
highest Doctrine of the Great Vehicle, has attained the highest state of 
the Absolute Essence which is the ultimate purity, hence he has become 
the highest Absolute Essence. Through the practice of the supremacy in 
the transcendental Intellect, [the Tathagata] has realized perfectly 103) the 
non-substantiality of living beings and of the material world, just as the 
sky [reaches up to the limit of the world] l04) and, through the practice of 


100) phaligodha in the text. T. yons-su sbyoh-ba (D) ( parisodha, same as Ms. B.) 
T. shows a sense similar to ‘ parisuddha but from the context, the meaning ‘ attach¬ 
ment ’ or ‘ clinging to ’ seems better. For this meaning we have a word ‘ paligodha ’ 
(BHS Die. s. v.) and if we change a letter ‘ n ’ into ‘ r ’ in T. sbyon, we get this meaning, 
hence ‘ yohs-su sbyor-ba ’ might be the translation of ‘ paligodha ’. As for the form ‘ pha¬ 
ligodha ’ instead of paligodha, we should record this form as a varia lectio, but most prob- 
bably it is a wrong reading. (‘ pali ’ is a rather common transformation of the prefix 
* pari ’ in Middle Indie. Cf. Pali paligedha). 

101 * C. .X 'fM. tlifc. On this passage, cf. AAS 472 a; BGS 798 c. 
i° 2 ) Dasabhumikasutra (ed. by J. Rahder, p. 14). 

“ dharmadhatu-vipulam dkdsadhatu-paryavasdnam apardntakotinistham ” 

<C. Avat S. 545 b, etc.). 

These are used there as modifiers of * pranidhdna ’ of Bodhisattvas. Cf. AAS 472 o: 

p»7$£, hi in. 0 m — wj tu * «m m # 

it) A JS S lit # dfc /k $ tt- BGS 798 c : 

(therefore it is taught by the Buddha), m it W m — 

103) nisthdgamana (lit. reaching up to the limit), T. mthar~thug-pa-nid-tu rtogs-pa. 

104) dkasopama (T. nam-mkhah Itar) is relating to nisthdgamana, C. renders this 
passage as follows: The Tathagata completes the sky-like dharmakdya through [the 

realization of] the absolute (^xf ^ nistha) non-Substantiality of bhajana-loka (om. 
sattva). 

The reading ‘ sarvatra parama- ’ is to be corrected into ‘•sarvatra-parama- ’ (in 
one compound). 
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various kinds of meditations named Gaganaganj a, etc. he has perfectly 
perceivd the omnipresence 105) of the power of the highest truth every¬ 
where. Because of these two acquisitions, he reaches up to the limit 
of space [And lastly], through the practice of the Great Compassion, 
[he has mercy towards all living beings beyond the limitation of time. 
Therefos, with reference to l06) this point, it is said he lasts as long as the 
utmost imit [of the world]. 


§3. 4 inpediments to the Attainment of the Supreme Virtues 107) . 

Am now, for the acquisition of these four kinds of Supreme Virtues 
of the jbsolute Body of the Tathagata, there are four Impediments 
( paripatha ) 108) even in case of the Arhats, Pratyekabuddhas and those 
Bodhisatvas who have obtained [10] Controlling Powers 1091 , though they 
are abidng in the Immaculate Sphere 110) . That is to say, 1) 4 pheno¬ 
menon <f condition’ (pratyaya-laksana); 2) 4 phenomenon of cause ’ ( hetu - 
laksana) 3) 4 phenomenon of origination ( sambhav a—laksana ); and 4) 4 phe- 
nomenoj of destruction ’ ( vibhava-laksana ) U1) . Here, 1) 4 Phenomenon 
of condi on ’ means the Dwelling-place of Ignorance ( avidydvdsabhumi ) 112) . 


los) prama-dharmaisvarya, chos-kyi dban-phyug dam-pa. C. rendering of this 
passage isas ‘ sarvatra sarvadharmesu aisvarya-praptatvdt ’. 

1061 padaya. T. & C. show it by ablative case-ending only. 

1071 f. AAS 472 b ; BGS 799 a. 

108) . gegs , C. [^JijJ. In BUS, it is mostly concerning the obstacles or impediments 
in Bodhisitvas for attaining bodhi. Cf. the Rastrapalapariprcchd, p. 18, 1. 1 ff. 

109) zSitdprdpta-bodhisattva, T. dban-thob-pahi byan-chub-sems-dpah, C. 

■hy 

P 4 \$Si . t is not necessary to limit this qualification to those Bodhisattvas who abide on 
the 10th lumi as mentioned in the Tibetan commentary. We can regard this ‘ vasitd- 
prapta ’ asm epithet for Bodhisattwas in general. (Cf. Lankdvatdra, p. 274, 1. 21: sarva- 
bodhisattvahumisu vasitdpraptah ). 

1101 aasravadhatu. It is equivalent to ‘ lokottara ’ and its counterpart is ‘ sdsrava ’ 
equivalents ‘ laukika \ The contrast between andsrava and sdsrava will be seen in the 
following assage. 

1111 C these 4 terms, T. & C. are as follows: 

1 ) kyen—gyi mtshan-nid, 2) rgyuhi mtshan-nid, Hffi; 3) hbyun- 

bahi mtsha-nid, 4) hjig—pahi mtshan-nid, mm. 

Cf. ES: 1) yj £ 5E; 2) 0 fOl 3) ^j' 4 5E: 4) 

# (is mm pf>. a as: i) , »4ai; *> # 

4) 

c IS ft ifc but T. ma-rig-pahi bag-chags-kyi sa (avidya-vdsand— 
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[It is the condition of birth of the Body made of mind for the Saints] 
just as Ignorance ( avidya ,) is [the condition] of Predispositions ( sam - 
skdrdh) [for ordinary people]. 2) ‘Phenomenon of cause’ means the 
Immaculate Action (<andsravam karma ) ll3> conditioned by the Dwell¬ 
ing-place of Ignorance [as the cause of the Body made of mind], [and 
it is to be] compared with the Predispositions [of ordinary people] 114) . 
3) ‘ Phenomenon of origination ’ means the origination of the 3-fold Body 
made of mind ( manomaydtmabhdva .) 115) , conditioned by the Dwelling- 
place of Ignorance and caused by the Immaculate Action, just as the 
origination 116) of the Three-Worlds (tribhava ) U7) is conditioned by 4 
kinds of Graspings ( upaddna ) 118) and caused by the Passioned Actions 

bhumi). which agrees with Ms. B reading. See S. p. 33, n. 6. Acc. to SMS (220 a), there are 
said to be five vdsa-bhumis , of which avidya-vasabhumi is the basic and the strongest. 

The other four are 1) C. JlL * 'ffl JE^ ft T . Ita-ba gcig-la gnas-pahi gnas-kyi sa 

(* ekadrstisthita-vasabhumi )'.; 2) C. T. hdod-pahi hdod-chag-la gnas- 

pahi . . . ( *kdmardgasthita-v .); 3) C. , T. gzugs-kyi hdod-chag—la gnas- 

pahi .. . {*rupardgasthita-v.), and 4) C. T. srid-pahi hdod-chags-la 

gnas-pahi ... ( *bhavardgasthita-v .), and are said to be the basic klesas from which all 
the defilements in the form of intense outburst ( paryavasthana - or paryutthdna-klesa ) 
come out. Furthermore, it is said, these four are * ksanika while ‘ avidyavasabhiimi ’ 
(T. ma-rig-pahi gnas-kyi sa) is 4 anadikalika ’ and cannot be destroyed except by 
4 bodhijnana ’ of the Tathagata; therefore, it is the strongest. In this sense avidyavasabhiimi 
is here related to the defilement existing in Bodhisattvas (in another passage in the 
Ratna., this klesa is said to be that of Arhats. see S. p. 67, 1. 17-19). As for the 
meaning of 4 vasabumi there are traditionally two ways of interpretation: one is shown 
in C. and T. translation of SMS, the other is shown in T. translation of the Ratna. It 
relates more or less to the etymology of the term vasand (from \J vas, to dwell, or from 
vas, to perfume). The second interpretation is also shown in this Ratna., v. I, 130 
where the term 4 vasand ’ is used for indicating 4 avidyavasabhiimi ’. 

us) T. zag-pa med-pahi las, C. . Here andsravakarman, of which the 

exact counterpart is sasravakarman, is compared to samskaras in the sense that karman 
is the cause of the next birth. 

114) C. has confusion in interpreting this passage. C. says 4 hetulaksana ’ means 
4 avidyavdsabhUmi-pratyayd samskdrdh and from this samskdra, there is conditioned 
4 andsravakarman ', just as 4 vijiidna ’ is produced from 4 samskdra ’. C. seems to regard 
4 samskdra ’ of avidyd-vdsabhumi as something different from 4 andsravakarman \ But 
it may not be the case here. 

J1 5> (= manomaya-kaya), T. yid-kyi rah-bshin-kyi lus, C. . The body 

of the saints is said to be consisting merely of 4 mano-skandha instead of 5 upaddna- 
skandhas as in the case of ordinary beings. 

116) abhinirvrtti, T. mhon-par grub-pa, C. . 

117) T. srid-pa gsum, C. 4 •'fj'' ( = tridhdtu). 

118) T. ne-bar len-pa bshi, C. (ZQ . Here 4 upddana ’ is synonymous with 

klesa. The four upaddnas are usually; 1) kdma; 2) drsti; 3) silavrata and 4) atmavada. 
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(sdsravakarman ) 119) . 4) 4 Phenomenon of destruction ’ means Death as 

the inconceivable Transformation (acintyd pdrindmiki cyuti ) 120) condi¬ 
tioned by the origination of the 3-fold Body made of mind. It corre¬ 
sponds to the Decrepitude and Death ( jardmarana ) conditioned by the 
Birth (jdti) [in the Three-Worlds]. 

Now, the Arhats, Pratyekabuddhas and those Bodhisattvas who have 
attained (10) Controlling Powers, have not extirpated the Dwelling-place 
of Ignorance which is the ground of all the subsequent Defilements 121) , 
hence they cannot attain the Supreme Purity as the end of removal 122) 
of all the dusts of defilements with their bad-smelling impressions 123) . 
And, on account of that Dwelling-place of Ignorance, and because of their 
being accompanied with 124) the arising of the subtle-featured dualistic 
view 125) , they cannot attain ultimately 126) the Supreme Unity which is 
characterized as no accumulation of Active Force 127) . And, on account 
of that Dwelling-place of Ignorance and Immaculate Action caused by the 
arising of the subtle-featured dualistic view conditioned by the Dwelling- 
place of Ignorance, there is [still] the arising of the Mind-made aggregate 


119) T. zag-pa dan bcas-pahi las , C. J ill HI. See above (Note VIII-113)- 

120) T. mi-khyab-par yons-su bsgyur-pahi hchi-hpho-ba, C. Nj 

(cyuti means literally ‘ fall ’). The counterpart of this death in the case of 

ordinary beings is called C. 'fy , T. rgyun-chad-pahi hchi-hpho (death as the 

interruption of flowing). Cf. SMS 219 c (this term seems peculiar to SMS). 

121) upaklesa, T. ne~bahi hon-mohs-pa , C. *1^ (om. upa). About avidya-vasa- 

bhumi being the ground of all upaklesas , see SMS 220 a : in JS is Hf) ft f§ 

Jj .., fa _h llM 1'$1 fSc ( he—bahi non—mons-pa gan-gdhi klun-gi bye— 

ma—las hdas-pa sned—kyi rten—du gyur-pa). 

122) ... apakarsa—paryanta (lit. ending with the removal of...). But the reading 
is not clear. Both T. & C. take * paryanta ’ as ‘ atyanta ’ and attach it to subhapdramita 
as an attribute. About apakarsa , T. reads instead ‘ bag-chags . . . dan Idan-pahi phyir 

and C. . . • (apakarsaparyantatvat). 

123) daurgandhya-vdsand. T. drir-bahi bag-chags, but connects drir-ba with mala. 
C. gives no translation of daurgandhya and has instead ‘ avidydvasabhumigata-mala 


124) C. reads as ‘ . . . apakarsaparyantatvat ’ iff 7]C instead of ‘ yogdt \ 

125) suksmanimitta-prapanca, C. pjjg . 

126) C. as an attribute to atmaparamita. T. takes it probably as an attribute to 
anabhisamskara. 

127) anabhisamskara, T. hdus ma-byas-pa, C* ftt . C. takes this as an attribute 
to all the 4 pdramitds along with atyanta. 

The reading anabhisamskaram is, at J’s suggestion, to be corrected into anabhisam- 
skdram. 


[ 216 ] 



The Ratnagotravibhaga 

(irianomaya-skandha ) 128) . Therefore, they cannot attain the ultimate 
Supreme Bliss as the extinction of this Spiritual Aggregate. And [lastly], 
unless they realize the Essence 129 > of the Tathagata as being arisen from 
the entire extinction of all impurities in forms of Defilements, Actions 
and Originations, they cannot remove Death as the Inconceivable Trans¬ 
formation. Consequently, they cannot attain the absolutely unchange¬ 
able 130) Supreme Eternity. 

Here, the Dwelling-place of Ignorance is to be compared with the Im¬ 
purity of Defilements [in the case of ordinary people]. The performance 131) 
of Immaculate Action corresponds to the Impurity of Actions. [And] 
the 3-fold origination of the Body made of mind and Death as the 
Inconceivable Transformation corresponds to the Impurity of Origi¬ 
nation 132) . 

And this passage is to be understood in detail according to the Scrip¬ 
ture 133) . [It runs as follows]: 

“ O Lord, just as, being conditioned by [4] graspings and caused 
by passionate actions, there are produced the three spheres of 
existence; likewise, O Lord, being conditioned by the dwelling- 
place of ignorance and caused by the immaculate actions, there are 
born the 3 kinds of body made of mind of the Arhats, Pratyekabud- 
dhas and those Bodhisattvas who have attained the [10] Controlling 
Powers. [Thus] O Lord, for the birth of the 3-fold Body made of 
mind in these 3 lands l34) and for the origination of the immaculate 
actions the dwelling-place of Ignorance is the [inevitable] condition, 
& c.”. 

Thus, in these 3 Bodies made of mind of the Arhats, Pratyekabuddhas 
and Bodhisattvas, there are no Supreme Virtues of Purity, Unity, Bliss 


1 28 ) yid-kyi rah-bshin-gyi phuh-po, C. jjgi . See above (Note VIII-115). 

129) C. has instead ‘ dharmakaya \ 

~TT‘ f&jfc 

13 °) atyantananyathabhava, T. gshan-du gyur-pa med-pa, (om. atyanta), C. 'V s 


C. connects atyanta to nityaparamita. 


131) abhisamskara, T. regards it as an apposition to anasravakarman. c. VT • 

132) samklesa (T. kun-nas non-moiis-pa, C. is a general term for all the process 

of samsara in which klesa , karman and janman are included. Sometimes, for janman , dulikha 

is mentioned (C. fgf* , r» , for the three); also, it is replaced by * vipaka ’ or ' skandha- 

dhatv-dyatana ’. In all cases what is meant by them is the same Phenomenal Life. 

133 > SMS 220 o. 


134) tisrsu bhumisu, T. om., but C. [ito 


m (the lands of the 3 vehicles). 
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and Eternity. Therefore, it is said 135) : 

44 Only the Absolute Body of the Tathagata is the Supreme Eter¬ 
nity, the Supreme Bliss, the Supreme Unity and the Supreme Pu¬ 
rity 


§ 4. The Motives of the 4 Supreme Virtues 136) . 

Verily l37) , the Absolute Body of the Tathagata is pure 
Because of his innate purity and removal of Impressions; 

He is the highest Unity because he is quiescent, 

Having destroyed 138) the dualistic view of Ego and non-Ego. // 37 // 
He is blissful because the Mind-made Aggregate 
And its causes have been removed [completely]; 

He is eternal because he has realized 139) 

The equality of the Phenomenal Life and Nirvana. // 38 // 

In short, by two reasons there should be known the Supreme Purity 
in the Absolute Body of the Tathagata. That is to say, 1) through his 
being perfectly pure by nature, as the common feature; and 2) through 
his being perfectly pure by the removal of pollution, as the special feature 
[to the Buddha] 140) . The Supreme Unity, too, should be understood by 
two reasons : 1) because of the removal of false imagination of Ego by 
rejecting the extremity peculiar to the Heretics, and 2) because of the 
removal of false imagination concerning non-substantiality by rejecting 


Et 


135 > SMS 222 a (C. §= 

136 > Cf. BGS 799 b ; AAS 472 b. 


if «)• 

Both of them have one passage preceding to it, 

St 


on the 4 troubles (IffE) corresponding to the respective impediments, namely: 1) 


2 ) 


; 3) 


ffjfc; 4) jjpij j/C fun (trouble by fault or death). 

137) C. treats these two verses in prose and regards them as the commentary on the 
quotation above mentioned. 


138) ksaya, T. om., C. (having removed). C. om. atma-. 

139) prativedha, T. rtogs(-pa), C. . 

140) samanyalaksana & visesalaksana, C. respectively. T. as 

usual. Here ‘ sdmdnya ’ means common to all living beings; therefore, it is the 


cause ((Aj) for the attainment of the highest purity. On the other hand, removal of 
pollution is not innate to living beings, and the Buddha got his appellation because of 
his attainment of this purity. Therefore, it is peculiar to the Buddha and shows the 

superiority (§^) of the Buddha. 
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the extremity peculiar to the Sravakas. The Supreme Bliss is to be known 
likewise by two reasons: 1) because of the abandonment of the origination 
of all sufferings as well as the extirpation of succeeding origination 141) of 
Impressions; and 2) because of the realization of all sufferings as well as 
the realization of extinction of the Mind-made Aggregates 142) . [And finally] 
by two reasons the Supreme Eternity is to be known: 1) Because he does 
not fall into the Nihilistic Extremity through his not diminishing 143 ), 
neglecting the non-eternal Phenomenal Life; 2) nor does he fall into the 
Eternalistic Extremity through his not intensifying 144) the eternal Nir¬ 
vana. It is said as follows 145) : 

“ If someone would perceive that all the Phenomenal Worlds are 
non-eternal, O Lord, this view would be a Nihilistic Perception 146) . 
It would never be the true perception at all. If someone would 
perceive that the Nirvana is eternal, O Lord, this view would be 
an Eternalistic Perception 147 ). And it would never be the True 
Perception at all ”. 


§ 4' (The Unstable Nirvana). 

Therefore, by this introduction to the theory 148) of the Absolute Es¬ 
sence, it is said from the highest view-point that the Phenomenal Life itself 
is Nirvana, because [the Bodhisattvas] realize the Unstable Nirvana ( apra - 
tisthitanirvana), being indiscriminative of both [the Phenomenal Life and 


141) anusandhi, T. mtshams-sbyor-ba, C. om. This * vasana-anusandhi ’ corresponds 
to manomayakaya of the Saints, and similarly ‘ duhkha ’ signifies that of ordinary people. 

142) Both T. & C. have kdya instead of skandha. (But the meaning is the same) 
Of these two columns, 1) shows an actual ‘ annihilation ’ and 2), its cause. In other 
words, to annihilate duhkha means to realize that duhkha is extinguished by nature, i.e. 
there is no duhkha in the ultimate sense. Logically, therefore, it would be better to consider 
the annihilation of duhkha and that of vdsand as ‘ two reasons ’. C. shows this way of 
interpretation, though it has some confusion on the way. 

143) ft 144) anapakarsana & asamaropana, (a negative particle is required before 


samdropa. Hence the reading should be nirvandsamdropana-). C. IfX» 

respectively. BGS ^ Jf| ^ ^ , resp. For apakarsana , T. has hbrid-pa, 

which means ‘ to impose ’ and is close to samdropa (T. snon-pa) in its sense. From the 
context, the reading in C. seems better. 

145 > SMS 220 a. 

146 ) ft 147 ) ucc hedadrsti & sasvatadrsti, respectively. 


148) nayamukha , T. tshul-gyi sgo, C. . For this passage, cf. BGS 799 e. 
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Nirvana] 149) . Moreover, they are neither entirely involved among all 
living beings nor remote from them 1501 , for two reasons. Here, therefore, 
the explanation will be made merely about how to attain this Unstable 
stability 151 ’. Then, for which two reasons ? Here, in this world, the Bodhi- 
sattva is not entirely involved among all living beings because he has 
completely rejected all tendencies of desires by means of the Transcen¬ 
dental Intellect. [At the same time], he is not remote from them since 
he never abandons them owing to his Great Compassion. This is the means 
for the acquisition of the Supreme Enlightenment of which the Unstability 
is the essential nature. By means of the Intellect, indeed, the Bodhisattva 
has exterminated without remainder the tendency of desire, hence, being 
deeply intent towards the Nirvana for his own sake, he does not stay 
in the Phenomenal Life as the lineage of no Nirvana ( aparinirvanagotra ). 
[At the same time], owing to his Great Compassion, he never abandons 
those suffering people, hence, having activity 152) in this Phenomenal 
Life, for the sake of others, he does not abide in the Nirvana, as do those 
who seek only for Quiescence ( samaikayanagotra ) 153) . 

Thus these two qualities (i.e. the Intellect and Great Compassion) 
are the root, i.e. the foundation of the Highest Enlightenment. [So it 
is said] 154) : 

[Though] Having destroyed affection for himself 

By means of the Intellect, completely, 


149) ubhayatha'vikalpana, C. Of this point, S. 

& T. have no further explanation. But C. puts one verse which explains this point: 

mfrMZ-A * fl-JM S % M m 

(One who has non-discriminative [Wisdom] distinguishes neither Phenomenal Life nor 
Nirvana, and perceives the equality of both Nirvana and Phenomenal Life). 

This verse has a similarity to some extent with v. 39 in its contents, but it is diffi¬ 
cult to identify both verses. C. om. the following sentences along with v. 39. These facts 
seem to show that the original text was as C. (but the verse is a quotation) and that later 
on that verse was replaced by the following passage along with v. 39. 

150) dsanna-duri-bhava. Lit. near and remote state. 

,51) apratisthita-pada, T. mi-gnas-pahi gnas. The term pada signifies actually 
nirvana . 

152) prayoga, T. sbyor—ba. 

153) T. shi-ba bgrod-pa gcig-pahi rigs. It signifies srdvakaydnika & pratyekabudd- 
haydnika, in whom the mind of Compassion towards living beings is lacking. Being 
opposed to either of them, aparinirvanagotra and samaikayanagotra, Bodhisattvas may 
be termed as ‘ parinirvdnagotraka and parinirvana is, in the ultimate point, this apra- 
tisthitanirvana. 

154) This verse seems to be a quotation even if the preceding prose commentary 
is genuine. 
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The Saint, being full of Mercy, does not approach 
Quiescence because of his affection for the people; 

Thus standing on 155) both the Intellect and Mercy, 

These two means of Enlightenment, 

The Saint approaches neither this world nor Nirvana 156) . // 39 // 


§ 5. The Functions of the Germ for its Purification (IV) 157) . 

Now, with reference to the subject of 4 function ’ which is previously 
maintained (in verse 35), what is shown by the latter half of that sloka ? 

If i58) there is no Essence of the Buddha, 

There will be no aversion to Suffering, 

Nor will there be desire nor earnest wish, 

Nor prayer for Nirvana. // 40 // 

So it is said 159) : 

44 O Lord, if there were no Matrix of the Tathagata, then there 
would arise neither aversion to Suffering nor desire for Nirvana, 
nor earnest wish for it or ptfayer for it 

Here, in brief, the Essence of the Buddha, the perfectly pure Germ 160) , 
even of those people who are fixed in the wrong way 161) has the two kinds 
of foundation 162) of its actions. That is to say, it produces disgust 

155) nihsritya, T. brten-nas. The form nih-sri is etymologically a wrong reading 
for ni-sri and probably caused by actual pronunciation, i.e. insertion of Visarga 
after ni— before double consonant bearing a sibilant at the head. (e.g. nihsyanda for 
nisyanda). 

156) samvrti (covered) and nirvrti (dis-covered) in the text. T. as samsara and 
nirvana. 

157 > Cf. BGS 799 c-800 c (4. karman). 

158 * sacet (BHS). Pali sace. 

159 > SMS 222 b. 

160) visuddhigotra, T. rnam-par dag-pahi rigs , C. if if IE HI (visuddhi-hetu). 

(Cf., BGS, Ypf This is an apposition to buddhadhdtu. See S. p. 6, 1. 9. 

161) For mithydtvaniyata C. 'A'* ffy , ( aniyata-sattvardsi ) and BGS agree with 
C. (T. as S.) ‘ aniyata- ’ seems to be the original reading, since by the term ‘ mithydtvani- 
yata~ s.’ the Icchantikas are implied and this passage does not refer to the Icchantikas. 

162) pratyupasthana, T. ne-bar gnas-par byed-de ( upasthita ), C. IF. . (to cause 
to work). See Note VIII-211. 
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witn Phenomenal Life basing itself upon 163) the perception of the fault of 
Suffering, and it calls forth longing, desire, earnest wish and prayer for the 
Nirvana, basing itself upon the perception that happiness is the merit 164) . 
Here, * longing ’ (chanda) means 4 expectation ’ ( abhilasa) 1R5> . 4 Desire * 

(iccha) means * uncowardliness ’ ( asamkoca ) 166) for the attainment of the 
intended object. ‘ Earnest Wish ’ (prarthana) means 4 searching for * 
(parimargana ) 167) the means to attain the intended object. 4 Prayer * 
(pranidhi) means 4 will ’ (cetana) or 4 manifestation ( abhisamskara ) of the 
mind ’ 168 . 

The perception of Phenomenal Life and Nirvana, — 

The former is full of Suffering, hence it is the fault. 

The latter is of bliss, therefore it is the merit; 

It exists only in case the Germ of the Buddha exists. 

And does not exist with people of no Germ. // 41 // 

The perception that Phenomenal Life is full of suffering, hence is the 
fault, and that Nirvana is blissful, hence it is the merit, — this perception 
belongs to those people who are possessed of good virtues 169) and exists 
only in case the Germ [of the Tathagata] exists. Thus this perception 
does not take place without causes or without conditions. Indeed, if 
it were without Germ 170) , without causes and conditions and were not 
brought about through the extirpation of sin 171> , it would exist even with 

163) nihsrayena, C. fife. 

184) anusamsa , T. phan—yon, C. for sukhanusamsa. Here anusamsa stands 

for guna in the following verse and corresponds to dosa in case of samsara. 

i«6) This sentence is lacking in S. But T. de-la hdun-pa ni mhon-par hhod-paho; 
C. has a similar sentence. The context shows its necessity. The rendering from T. is 
as follows: 

tatra cchando * bhilasah 

166, T. phyogs-pa (abhimukha , going ahead), C. . 

167) T. tshol-ba , C. i|| fnj . parimargana is a unique form in BHS for 

Skt. parimargana. For prarthana, T. don-du gher-ba (to provide for, to strive to pro¬ 
cure), C. ^ ^If. 

1681 cetana cittabhisamskara, C. *[_i' *|j' mn , but T. om. cetana. 

169) suklamsa, T. dkar-po [hi] cha / (so J’s fn., but D. dkar-pohi chos. . . ( sukladharma ), 

C. (= kusalamula). Cf. BGS, 'jf (as S.), together with an explanation of this 

term (3 amsas- ^ ft (punya), ( mukti ), i|| ( adhigama )). 

Cf. Pali sukkamsa, bright lot, fortune. 

17 °) gotram antarena. T. & C. om. it. 

17l) The reading should be corrected into ‘ papasamuccheddayogena ’ from pdpa- 
samucchedayogena (acc. to T.). 
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the Icchantikas who are of the lineage of no Nirvana. Really, it cannot 
take place unless they bring about the Germ which is purified from 
accidental pollutions and the faith in any one of three Vehicles 172) through 
being endowed with 173) the 4 kinds of good actions 174) , beginning with 
having contact with a personage of high virtue 175) . 

(The saying: the Icchantikas are of no Nirvana, is only conventional) 176) 

It is however said [in the Scripture] 177) : 

“ After this 178) the rays of the disk of the sun-like Tathagata 179) 


172) dharma is here used for yana. T. chos, but C. (C. ‘ * ’ stands for 

anyatamadharma). 

173) samavadhdna, T. yan-dag-par hbyor-ba , C. (to practise). 

174) catuhsukla. T. hkhor-lo bshi ( catuscakra ), which are, according to O, 1) the 
reliance upon a saintly personage; 2) the accumulation of virtue; 3) a favourable dwell¬ 
ing-place; and 4) sublime vows and correct appreciation. They are the 4 wheels of the 
great vehicle. There is, however, another fourfold group in Tibetan under the name of 
* catuhsukladharma ( dkar-pohi chos bshi ) ’ or ‘ caturdkarasukla ( dkar—po mam bshi) ’ (they 
are namely: 1) dge-bahi chos ma skyes-pa bskyed—pa, to produce good quality which has 
not been produced; 2) skyes-pa mi-hams-pa, to retain what is produced; 3) mi-dge-bahi 
chos skyes-pa spon-ba, to avoid the bad quality already produced; and 4) mi-dge- 
bahi chos ma-skyes-pa mams mi-bskyed-pa, to prevent the generation of bad quality 
which has not yet appeared). The latter fourfold group seems not relevant to this 
passage. 

The third and perhaps the most suitable one is found in the Mahdparinirvdnasutra 

of Mahayana. According to C. translation, it is called ‘ ^ ’ ( catusfcusaladharma , 

but most probably for catuhsukladharma), and its four items are 1) to approach the per¬ 
sonage of high virtue; 2) to attend and accept the teaching; 3) to contemplate the meaning 
of the doctrine; and 4) to practise according to the teaching. 

Cf. BGS [Z3 ( catur[drya]cakra as T.), which are 1) im fk ft @ 

t; -) fla ^ 5:11 ; 5) [1] ^ fit ; 4) Yd llE ^ - It Ms an explana- 

tion of the term ‘ cakra ’. 


175) satpurusa, T. skyes-bu dam-pa, C. , which includes monks as well 

as laymen. 


l76) Cf. BGS 787 c-788 c ($£ £8 ^ PP ). 

where discussion is held around the existence of ‘ buddhagotra ’ among various schools 
of Buddhism. 

i’7) Avat S. 616 b (in Chap. 32: Tathdgatotpattisambhava-parivarta ), according to 
C. But a sentence closer to this quotation is found in JAA, 242 c. (as O’k note). 

l’g) The rea( li n g 1 yatra hy aha / tatra pascad ’ is somewhat doubtful. T. gan-gi 


EA 


phyir, de-hi hog-tu ... shes gsuns—so ’ (yata aha ! tatah pascad ...), and C. 

^ ® ft £ T ■jEf (tasmad uktam Avatamsaka-gotrolpattau J tatah pascad . . .). 
179> T. adds jndna after tathagata. 
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fall upon the bodies of even those people who are fixed in the wrong 
way and make benefits for them I80) . And furthermore producing 
the cause of future [bliss] [in them], they cause them to thrive 
with virtuous qualities 181) . 


And also the saying : “ the Icchantikas are by all means of the nature 
of no Perfect Nirvana ” 182) is taught in order to remove the hatred against 
the Doctrine of the Great Vehicle, this being the cause of their being Ic¬ 
chantikas and refers to a certain period of time 183> . Indeed, as there exists 
the Germ which is pure by nature, none could be of the absolutely impure 
nature 184) . Therefore, with reference to the fact that all living beings, 
with no difference, have the possibility 185) of being purified, the Lord 
has said again 1861 : 

“ Though being beginningless, indeed, 

[The Phenomenal Life] has its end 187) ; 

Being pure by nature. 

It is endowed with Eternity 188) ; 

Being covered from outside 

By the beginningless sheath [of defilements], 

[Th is nature] is however invisible. 

Just as the gold 189) concealed 190) [in sand and dust] 


180) Acc. to T. & C., one phrase of ‘ tan upakurvanti ’ should be inserted. (T. de¬ 
dag-la phan hdogs-par hgyur shin, C. ft n £ m S- 

181) kusalair dharmaih , C. j^J ( sukladhamra ). 

18Z) In the Mahaparinirvanasutra, &c. 

is3) According to 0’s interpretation. T. dus-gshan-la dgohs-nas, C. Brf . 

The meaning is that the Icchantikas remain as aparinirvanagotraka only for the certain 
period of time when they have hatred against the doctrine of Mahayana, but not forever. 

Cf. BGS 786 c: jfb ft ^ . 

184) -dharman (ifc.), T. om., C. . 

185) bhavyata , T. ruh-pa-hid. This sentence and the following verse are missing 

in C. 

186) 'j'kg source unknown. 

187> avasanika, T. tha-ma dan Idan-pa. About this beginningless nature of sam- 
sdra, see S. p. 72 11. 13-16. It should be noted that samsara is not endless. See Note 
VIII-242. 

188) dhruvadharma, 

189) suvarnabimba Lit. ‘ the shape of gold T. gser-gyi gzugs. 

190> paricchadita, T. bsgribs (= vrta). 
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(V) YOGA 191) 


Now, with reference to the meaning of 4 Union ’ (yoga), there is one 
sloka. 


(Karika 8) 


Being the inexhaustible storage 192) of jewels of immeasurable 
[The Germ of the Buddha is] like the Ocean; ^virtues. 

It is akin to the lantern, because of its nature of 
Being endowed with properties indivisible [from it] 193) . // 42 // 


§ 1. The Union of the Germ with the Factors of its Purification. 


Here, what is shown by the former half of this sloka? 

Because it consists of the sources 194) of the Absolute Body, 

Of the Buddha’s Wisdom and Compassion 195) , 

There is shown the similarity of the Germ with the ocean. 

Through being receptacle, jewels and water. // 43 // 

On account of three points, the Essence of the Tathagata has a resem¬ 
blance to the great ocean in three ways, respectively, and through this 


191) Under this subject of ‘yoga’, two kinds of ‘union’ are discussed. One is the 
union of dhatu, in the sense of hetu, with dharmakaya. The other is the relation of dhatu , 
in the sense of dharmadhatu, i. e. phala, with its properties. And this union is an unsepa- 
rahle accompaniment ( samanvagama, avyatireka, sambaddha, avinirbhaga). That is to 
say, being possessed of hetu of dharmakaya, consisting of prajna and karund, a sattva is 
called dhatu : and just because he is dhatu, consequently he is endowed with abhijha, 
jhana and dsravaksaya. 

Cf. BGS 801 a (5. yoga), where ‘ dsrayaparivrtti ’ and ‘ nirvana ’ are discussed along 
with this subject. 

192) akara, T. gnas, C. . 


199 > Cf. DAS 893 b: it , H ft M • 

194) dhatu, T. khams, C. sattvas are ‘ dhatu ’ because of their being * dhar- 

tnadhatu—samgraha ’ of dharmakaya. dhatu, here in the sense of ‘ hetu ’. See commentary. 


195) C. inserts ‘ samadhi ’ ( IF) between jnana and karund. 
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similarity, the subject ‘ Union ’ should be understood in the sense that 
the Essence of the Tathagata is provided with causes [of its purification] 
(hetu-samanvagama) 196) . Then, which are the three points ? They are 
namely: [its being provided with] 1) the cause of purification of the 
Absolute Body ( dharmakdyavisuddhihetu ) 197) ; 2) the cause of the attain¬ 
ment of Buddha’s Wisdom ( buddhajnanasamudagamahetu ); and 3) the cause 
of the manifestation of Buddha’s Great Compassion (tathdgatamahakaru - 
ndvfttihetu) 198) . Here, 1) ‘ the cause of purification of the Absolute Body’ 
is to be known as the practice of faith in [the Doctrine of] the Great 
Vehicle; 2) ‘the cause of the attainment of Buddha’s Wisdom’, the 
practice of the introduction to the highest Intellect and Meditation; 
and 3) ‘the cause of the manifestation 1 ") of Buddha’s Great Compassion’, 
the practice of Bodhisattva’s Great Compassion 200) . 

Here, the practice of faith in [the Doctrine] 201 ) of the Great Vehicle 
has a similarity to the ‘ receptacle ’ because, in this [receptacle], there 
is an accumulation 202 > of the jewel of Intellect and Meditation as well as 
the water of Compassion which are immeasurable and inexhaustible. The 
practice of the introduction to the highest Intellect and Meditation has 
a similarity to ‘jewel’ because of its being indiscriminative and being 
endowed with inconceivable and powerful virtues. The practice of Bod¬ 
hisattva’s Compassion has a similarity to ‘ water ’ because, in all the 
world, it manifests the highest moisture with the feature of one and the 
same taste 203) . This coherence ( sambaddha ) 204) i.e. the accompaniment 


196) T. rgyu dan Idan-pa, C. ‘ dh&tu-samgraha ’ in the 

verse is here explained by this * hetu-samanvdgama ’. 

197 > Against J’s note, T. (D) has ‘ kdya ’. 

198> C. has * ’ ( prdpti ) instead of ‘ vrtti ’. But T. hjug-pa. 

199) Against J’s note, T. (D) has ‘ tathagatamahakarund ( de-bshin-gsegs-pahi thugs- 
rje chen-po). About ‘ pravrtti ’, T. always translates it into ‘ hjugs ’ without prefix. 

2 °°) y. distinguishes the karund of the Buddha from that of the Bodhisattva by 
using ‘ thugs-rje ’ for the former and 4 snih-rje ’ for the latter. 

201 ) T. has 4 dharma ’ after 4 mahdyana ’. 

202 ) samavasarana, T. hdu-ba (mixing up). C. simply 4 tasydm aparimeya-aksayat- 


vdt ’ and om, 4 prajndsamadhiratnakarundvdri-samavasarana ’. But, BGS says 4 Xtk # 
'filffiiifc/IliSAfli'jiUffiSCiKnS'W'ffl® . which is apparently 


equal to S. 

203) y. reads 4 its nature of the highest moisture in all the world is endowed with 

one taste ’ and om. laksana , which C. has. For prayoga, T. -dan Idan-pa, but C. It 
(= pravrtti ). Here prayoga has the sense of 4 presentation or manifestation ’ in connection 


with the term laksana {laksana—prayoga, C. if). 
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(samanvagama) 205 > of these three things (the Absolute Body and others), 
w ith these three causes, the practice of faith, etc., is here called 
‘ Union \ 


§ 2. The Union of the Germ with the Result of Purification. 

Now, what is shown by the latter half of the sloka ? 

In the immaculate basis 206) , the supernatural faculties, 

The Wisdom and Immaculateness 207) are inseparable from Reality; 
Therefore, they have a resemblance to a lantern, 

On account of its light, heat and colour 208) . // 44 // 

The subject, 4 Union * is here to be understood in the sense that 
the Essence of the Tathagata is accompanied by the results [of its puri¬ 
fication] ( phala-samanvagama ), through its similarity to a lantern in 
three ways on account of three points, respectively. Then, which are the 
three points ? Namely, [the Essence of the Buddha is endowed with] 1) 
the Supernatural Faculties ( abhijna ); 2) the Wisdom by which the evil in¬ 
fluence is destroyed, ( asravaksayajhana ); and 3) the Extinction of Evil 
Influence ( asravaksaya ) 209) . Here, the 5 Supernatural faculties 210) have 
a resemblance to 4 light of flame ’ because they have a characteristic of 
engaging in 211) the extinction of darkness which is opposite to the know- 


2 °4) T # [-dare] hbral-pa, C. 'pj*. 

205) T. -dan Idan-pa, C. / \ > ' (absolutely inseparable). 

206) vimalasraya, T. dri-med-gnas, C. M s? # (vimala-dhdtu). Here asraya is 
used for dhatu, and hence, vimalasraya is synomynous with dharmakdya. 

207) C. $0 , for respective term. 

■»*> Cf. DAS 893 4 (v. 13): ft) it ft || M J| ft) H 

ism 

2°9) g Q. f or these 3 terms are respectively: 


1 ) mhon-par ses-pa, jJt ( = JJilfl iM); 2) zag-pa zad-pahi ye-ses, 

(jnana in the verse, T. ye-ses, C. 3) zag-pa zad-pa, (vaimalya in the verse, 

T. dri-med, C. 

210) 1) rddhi-visaya-jndna-sdksdtkriya—abhijna; 2) divyacaksuh —j.—s.—a; 3) divyasro- 
tra-j.-s.-a.; 4) paracetah-parydya-j.-s.-a.; & 5) purvanivdsanusmrti-j.-s.-a. Cf. Mvyut. 14. 
2U) pratyupasthana, T. ne-bar gnas-pa (originally from Pali paccatthdna). In 

C. ‘ ’ of ‘ ^{2 (p , ’ stands for this term and shows the meaning of * being 

capable of \ 
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ledge which perceives an object 212) . The Wisdom by which the Evil In¬ 
fluence is destroyed is similar to 4 heat ’ because of its characteristic of 
engaging in consuming the fuel 213) of the Active force and Defilements, 
leaving no residue. 

The Extinction of Evil Influence as the [result of] the Perfect Mani¬ 
festation of the Basis has resemblance to 4 colour ’ because of its charac¬ 
teristic of being perfectly stainless ( vimala ), pure ( visuddha ) and radiant 
(prabhasvara). Here, it is 4 stainless ’ because it has destroyed the Ob¬ 
struction caused by moral Defilements. It is 4 pure ’ because it has de¬ 
stroyed the Obstruction on account of knowable things. It is 4 radiant ’ 
[by nature] because these two [Obstructions] are merely of an occasional 
nature 214 ’. Thus, in brief, the properties of those people who have nothing 
further to learn 2151 summarized in these seven, i.e. the 5 Supernatural 
Faculties, the Wisdom destroying the Evil Influence and the Destruction 
[of Evil Influence] 216 ’, are in the Immaculate Sphere, inseparable from 
each other, not different [from each other] and coherent with 217) the 
Absolute. This point is here called 4 Union \ 

And with reference to this subject of 4 Union ’, the example of a lan¬ 
tern is to be understood in detail according to the Sutra 218) . 

44 O Sariputra, just as a lantern is of indivisible nature and its 
qualities are inseparable from it 219) . That is to say, [it is] indi¬ 
visible [inseparable], from light, heat and colour. The precious stone 
is also [indivisible, inseparable], from its light, colour and shape. 
In the same way, O Sariputra, the Absolute Body, taught by the 


212) arthdnubhava, T. don nams-su myon-ba, C. X /Tj ^. T. om. jnana. 

213) C. om. indhana (T. bud-sin). 

214 ) t. reads as ‘ tad-ubhaya-agantukald-aprakrlitah ’ ( glo-bur-pa-hid-kyi rah- 
bshin ma yin-pahi phyir-ro , being dgantukata , they are not the innate character). 

C. reads ‘ 'tH ^ ^=T ’ (its being the body 

of innate purity, these two are occasional defilements), taking prakrti as cittaprakrti. 


215) asaiksa-santdnika , T. mi-slob-pahi rgyud , C. Jt}*. 

216) prahana, T. spans-pa, C. . It stands for dsrayaksaya. Instead of 

‘ sapta ’, C. counts 6 anasravajhanas and prahana separately. T. adds anasrava before 
abhijhd. 


217) For samanvagama, C. has a peculiar translation, ‘ ’ (saman- 

vdgama ?). 

218) AAN 467 a. C. om. the whole paragraph after ‘ esa ca yogartham... \ Cf. 
DAS 893 b, which quote the same passage. 

219) avinirmukta-guna. Here the word jnana, which appears in the case of dharma- 
kaya ( avinirmuktajhanaguna ), is omitted. 
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Tathagata is of indivisible nature, of the qualities inseparable 
from Wisdom (i.e. Enlightenment). That is to say, [indivisible, 
inseparable], from the Properties of the Tathagata which are far 
beyond the sand of the Ganga in number 


(YI) VRTTI220) 

Now, with reference to the meaning of ‘ manifestation ’ ( vrtti ), 
there is one sloka. 


(Karika 10) 

The Ordinary People, the Saints, and the Buddhas, — 

They are indivisible from Reality 221) , 

Therefore, the Matrix of the Buddha 222) exists among [all] living 

beings; — 

Thus it is taught by the perceivers of the Reality. // 45 // 

What is shown by this sloka ? 

The Ordinary People are of erroneous conception, 

Being opposite to them, [the Saints are] the perceivers of the truth, 223) 
And being of the perfectly 224) right conception, 

The Buddhas are apart from the dualistic view. // 46 // 

In connection with the introductory teaching 225) of the Non-discrimi- 
native Wisdom, it has been taught, in the Prajhaparamita , etc., for the 
Bodhisattvas that the Essence of the Tathagata 226) has the general charac- 


220 > Cf. BGS 805 c f. (6. vrtti). 

221) T. reads as ‘ tathatd-vyatirekatah ’ and inserts vrtti (manifests the tathatd in 
different way), but C. as usual. 

222 * jinagarbha = tathagatagarbha. 


223) drstasatya = tattvadarsin (C. M *#> , T. bden-pa mthon-ba. 

224) yathdvat = samyak. 

226 > mukhdvadana, T. sgo-la gdams-pa, C. (in the sense of dharma- 

tnukhdvadana). 

226) T. as locative, in the sense ‘ with reference to tathagatadhatu \ C. also as loca¬ 
tive, but regards dhdtu as dharmadhatu (&n ^ ffr. Consequently, it shows a 

slight difference in the meaning. 
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teristic of being Reality, the perfect purity, i.e. the Suchness 227) of all the 
elements. On the basis of this general characteristic, it should be known 
in brief, there are threefold different manifestations ( pravrtti) 228) of three 
kinds of people:. . . of the Ordinary People who do not perceive the Truth, 
of the Saints who perceive the Truth and of the Tathagata 229) who has 
attained the ultimate purity. In other words, they are ‘ of the erroneous 
conception ’ (yiparyasta ), 4 of the right conception ’ ( aviparyasta ), and 4 of 
the perfectly right conception 230) and of no dualistic view % respectively. 
Here, 4 of the erroneous conception ’ is because Ordinary People have 
delusion on account of their conception, mind and perception 231 *. 4 Of 
the right conception ’ is because the Saints, being opposite to them, have 
destroyed the delusion. [And lastly], 4 of the perfectly right conception 
and of no dualistic view ’ is because the Perfectly Enlightened Ones have 
dispelled the Obstructions of moral defilement and of knowable things 
along with their Impressions. 


(VII) AVASTHAPRABHEDA 232) 


Hereafter, with reference to this subject of 4 manifestation ’, other 
four subjects should be understood through the detailed explanation [on 
each subject]. Here, [first of all], with reference to the subject, 4 diffe¬ 
rent states ( avasthaprabheda ) ’ among these three kinds of people, there 
is one sloka. 


(Karika 10) 

Impure, [partly] pure and [partly] impure. 
And perfectly pure — these are said of 


227 * tathata. In this translation, I repeated the word tathata twice in order to make 
the meaning clear. 

228) = vrtti. T. & C. has the same translation as in the case of vrtti. 

229) C. adds dharmakaya after tathagata. 

23 °* G. orn. here samyag-aviparyasta. 

231) samjna, T. hdu-ses, C. ; citta , T. sems, C. ; drsli, T. Ita-ba, C. , res¬ 
pectively. Gf. Yogacarabhumisdstra vol. 8 ( Taisho , XXX, p. 314 6): 1) samjnaviparyasta 
means * anitye vastuni nitya-parikalpa-pravrttih ; 2) drsti-v. means ‘ tatparikalpite chan- 
dah , abhildsah ; and 3) citta-v. means ‘ abhilasitaklesasya kriyd ’. Also cf. BGS 806 a. 

232 > Cf. BGS 806 a; AAS 469 c. 
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The Ordinary beings, the Bodhisattvas 233) , 

And the Tathagata, respectively 234) . // 47 // 

What is shown by this sloka ? 

The Essence [of the Buddha] 235) , [hitherto briefly explained] 

By these six subjects, beginning with 4 own nature ’, 

Is, in accordance with its 3 states. 

Designated by 3 different names. // 48 // 

Any teaching referring to the immaculate Essence [of the Buddha] 236) , 
taught by the Lord in detail through various divisions of Scripture 237) is 
hitherto briefly summarized by six subjects, namely, 4 own nature ’, 4 cause’ 
[of purification], ‘ result ’ [of purification], 4 function ’ [towards purifi¬ 
cation], ‘union’ [with the cause and result], and 4 manifestation’ 238) . This 
very Essence of the Buddha is here to be known as being taught through 
the teaching of 3 different names in accordance with its 3 states, respectively. 
That is to say, 1) in the 4 impure ’ ( asuddha ) state [the Essence of the 
Buddha is named) 4 the Ordinary Beings ’ ( sattvadhatu ) 239) ; 2) in the 
4 [partly] pure and [partly] impure’ ( asuddhasuddha ) state, the Bodhi- 
sattva; and 3) in the 4 perfectly pure ’ ( suvisuddha ), the Tathagata. 

It has been said by the Lord 240 *. 

44 O Sariputra, this Absolute Body, when it is covered with the 
limitless 241) sheath of defilements, being carried by the stream of 


233) For drya in the previous Karika. Here it is specified that drya is par excellence 
the Bodhisattvas. 

234) Cf. DAS 893 a: A' Jf? ^ ^ Ife ^ H ift S fS W 

# Jt @ ^ • 

235 > For dhdtu, C. '?£ ft ft . 

236) anasravadhdtu. For dhdtu , T. khams , C. . 

237) nanadharmaparyayamukhesu. C. Yi» ( mukhesu — dvarena). 

238) It shows us that the 6 subjects mentioned above are the fundamental categories 
by which any kind of teaching can be summarized, whereas the remaining four subjects 
are peculiar to the tathdgatadhatu, as forming sub-divisions of the sixth category, vrtti 
See note VIII-8. As for the six padarthas, see Appendix, III. 

- C. ^ 4 . Here sattvadhatu stands for prthagjana. 

2 4 o) a AN 467 b. Cf. AAS 469 c. 

241 * aparyanta,.. koti {—gudha), T. bye—ba mthah-yas-p as ( gtums-pa ), (koti is 

regarded as a unit of number), C. *{l3 ^ j) rp . .. [0T |§fi]» 
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the Phenomenal Life and moving to and fro between death and 
birth in the course of the beginningless 242) Phenomenal Life, is 
called ‘ the [ordinary] living beings This same Absolute Body, 
O Sariputra, when it has become averse to the Suffering in the stre¬ 
am of Phenomenal Life and become free from all the objects of desire, 
doing the practice towards Enlightenment by means of the 10 
Supreme Virtues 243) as including and representing 244) all of the 84 
thousands groups of Doctrines 245) , it is called ‘the Bodhisattva 
Furthermore, O Sariputra, this very Absolute Body, when, 
having been perfectly released from all the sheaths of defilements, 
having surpassed all the Sufferings, having rejected all stains of 
subsequent defilements, it has become pure, perfectly pure, and, 
abiding in the Absolute Essence which is the highest point of 
purity 246) , ascending to the stage to be looked upon 247) by all living 
beings, has attained the unexcelled, manly strength 248) among all 


242) anavaragra, T. thog-ma dan tha-ma med-pa (of neither bottom nor top, without 

beginning nor end), C. (of beginningless time). As an epithet to samsara , 

it has its origin in Pali anamatagga, which seems to mean ‘ whose beginning is unknown \ 
(arf-amata-agga, an * = anu, a prefix of intensitive sense), (viz. V. P. Bapat, Review 
of Buddhist Hybrid Sanskrit Dictionary, ABORI, vol. XXXV, p. 234-5). By Sanskriti- 
zation, anamata was changed into anavara (reason unknown) and regarded as the compound 
of ‘ an-avara-agra ’. T. translation shows this sense. On the contrary, C. has retained 
the original sense of this term. In Sanskrit sources, however, this term was interpreted 
in two ways. We have a good example in Candrakirti’s Prasannapadd. 


purva prajnayate kotir nety vaca mahdmunih / 
samsdro‘ > navaragro hi nasyadir napi pascimam / / (MK XI, 1) 


uktam hi Bhagavatd j Anavaragro hi, bhiksavo, jatijardmaranasamsara iti / 
avidyd—nivaranandm . . . sattvdndm ... samsaratam . . . purvakotir na prajnayata 

iti /I (Prasannapadd, Poussin, p. 218) (Cf. SN II, 178, 193: III, 144. 151, etc.). 

Here I suppose that the term anamatagga had originally the sense ‘ purva kotir 
na prajnayate ’, but from the literal meaning of its Sanskritized form ‘ anavaragra ’, a 
new interpretation of ‘ nadir napi pascimam ’ was added to its meaning. 

243) dasapdramitdh. Besides the 6 paramitds taught in the Prajnapdramitd, ‘ upaya ’, 
‘ pranidhi', i bala'‘, and i jndna ’ are counted under this. 

244) antargata, lit. represented by or summarized in [the 10 paramitas]. 

245) dharmaskandha, T. chos-kyi phun-po, C. (— i ^m.)« The 

number of group is usually counted as 84 thousand. It is used in nearly the same sense 

as dharmaparyaya or dharmapitaka. 


paramavisuddhadharmata, C. 

247) alokaniya, T. blta—bar bya-ba, C. HH£. 

248> advitiyam paurusam sthama, T. gnis-su med-pahi skyes-buhi mthu, C. 
(there is nobody superior to him). 
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knowable spheres, and has attained the Controlling Power on 
all separate elements, which is of no obstruction 249) and of no 
hindrance, then it is called the Tathagata, the Arhat, the Perfectly- 
Enlightened One 


(VIII) SARVATRAGA 250 ) 

The Essence of the Tathagata is 4 all-pervading {sarvatraga) ’ in these 
three states. With reference to this meaning, there is one sloka. 

(Karika 11) 

Just as being of indiscriminative nature, 

Space pervades everywhere. 

Similarly all-pervading is the Essence, 

The immaculate nature of the mind 251) . // 49 // 

What is shown by this Sloka ? 

It pervades with common feature 

The defective, the virtuous and the ultimate 252) , 

Just as space occupies all the visible forms 253) , 

Either inferior, middle, or superior. // 50 // 

That which is the indiscriminative Innate Mind ( cittaprakrti) 2U) of the 
ordinary people, of the Saints and of the Buddhas has a common feature 
in these three states, irrespective of their being defective, virtuous or the 
ultimate point of pure virtue. Therefore, just as space penetrates all the 
receptacles regardless of material, whether clay, silver or gold, it is all-per- 


249 * anavarana-dharma, T. sgrib-pa med-pahi chos-can, C. {Ijff: ~\jJ] 

260) Cf. BGS 806 b (8. sarvatraga); AAS 469 c-470 o. 

2B1) cittaprakrti—vaimalyadhdtu, T. sems-kyi rah-bshin dri-mcd dbyins , C. Stt 
J L' ( prakrti-vaimolya-citta ). 

252) dosa, T. gfies~pa, C. ; guna, T. yon-tan , C. ; nisthd, T. mthar-thug, 

P ,~fr. 

respectively, nisthd is replaced by ‘ gunavisuddhinisthd ’ in the commen¬ 
tary. Of these three, see next (IX) Avikara. 

253) rupagata (= rupa). T. gzugs—, C. . viz. BHS Die. s. v. 

254 ) £ Stt 'iff 'Ll' . T. as in the Karika. 
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vading, all-embracing, equal, of no difference and is present always 255) . 

For this reason, it has been said in the same scripture 256) , immediately 
after the explanation of different states: 

“ Therefore, 0 Sariputra, the [ordinary] living beings and the Ab¬ 
solute Body are not different from each other. The living beings 
are nothing but the Absolute Body, and the Absolute Body is 
nothing but the living beings. These two are non-dual by meaning, 
and different merely by letters ”. 


(IX) AVIKARA 257 ) 


Now, the Essence of the Tathagata, being all-pervading in these three 
states, is, moreover, unchangeable ( avikara ) either by Impurity or through 
puiification 258) . With reference to this subject, there are 14 slokas. 
[Prior to the explanation of these slokas ], the summarized meaning 259) 
of these slokas is to be known by the following verse: 

Being possessed of faults by occasion. 

It is, however, endowed with virtues by nature; 

Therefore it is of unchangeable character 

In the beginning as well as afterwards 260) . // 51 // 

In the impure state as well as in the pure and impure state, which 
are shown by the [first] 12 slokas and by the [next] one sloka, respective- 

266) prdpta sarvakalam , C. ' ' IjJ] . T., connecting nirvisistd with this 

phrase, has ‘ dus tham-cad-du khyad-par med-par gyur-pa ’. 

A quite equivalent passage is found in AAS (469 c), which is quoted in BGS (806 b ) 

with a heading ‘ jlW ^jr rf 1 (as has been said in the Anuttardsrayasu.tra). 

266 > AAN 467 b. 

25 7) Cf. BGS 806 c (9. Avikara) Under this subject, it treats ‘ avikdritva ’ from 6 
points, viz. purva-paryanta , samklesa-vyavaddna, jdti, pravrtti, sthiti, and bhanga. Fur¬ 
thermore it adds the 9 illustrations on klesa there. 

258) samklesa-vyavaddna, C. (impurity and purity). 

259> pinddrtha, T. bsdus-has-pahi don, C. 

26 °) The game verse appears in BGS 806 & SH ffi ii tt 

StMMW It is regarded in BGS as a verse from 

the Sandhinirmocanasu.tra (^Q |>l!i ^ ). We 

cannot, however, find out any similar verse in the present texts of the Sandhinirmocana. 

For dharmata, C. jpL. I ff? , BGS . 
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ly, [the Essence of the Tathagata] is possessed of faults caused by funda¬ 
mental and subsequent defilements 4 by occasion [On the contrary], 
in the perfectly pure state, shown by the 14th sloka , it is 4 essentially ’ 
endowed with the Buddha’s virtues 261) which are indivisible [from the 
Absolute Body], inseparable from Wisdom 262) , inconceivable and far gre¬ 
ater in number than the sands of Ganga. Therefore it is explained that 
the Essence of the Tathagata 263) , like space, is of absolutely unchangeable 
character throughout different states 264) . 


(A) Unchangeability in the Impure State 

First of all, with reference to the subject of 4 unchangeability ’ [of 
the Essence of the Tathagata] in the Impure State, what is said in 12 
slokas ? 


(Karikas 12-23) 

Just as space, being all-pervading. 

Cannot be polluted because of its subtle nature; 

Similarly, abiding everywhere among living beings 265) , 

This [Essence 265) ] remains unpolluted [by defilements]. // 52 // 


261) dharma — guna. 

262) amuktajna (BHS, adj.). This is an abbreviated form of * avinirmuktajnana ’ 
which occurred in a quotation from AAN (S. pp. 3 & 39) and its first use is probably in 
SMS (see quotations from SMS in S. pp. 55 & 76). This is a special adjective to buddha- 
dliarma or — guna , showing inseparability of guna from buddhajfidna, i.e. bodhi. Therefore, 

T. bral mi—ses or C. ‘ (unreleased) does not exactly convey its meaning. 

It should be ‘ ye-ses dan ma bral—ba \ See Note 1-23. 


ftn tt. 


263) For dhatu, C. 

264) C. treats this passage in verse. 

265) \ (J ou kt about the reading ‘ sattve ’ in the text (for satvo in Ms. B) is raised by 
Prof. V. V. Gokhale, who, indicating the identification of this verse with v. XIII, 32 in 
the Bhagavadgita, suggested the reading ‘ sattvas ’ instead of sattve, being the subject 
noun for ‘ ayam \ (A Note on Ratnagotravibhaga I, 52 = Bhagavadgita XIII 32. Stu¬ 
dies in Indology and Buddhology, Presented in Honour of Prof. S. Yamaguchi, Kyoto, 
1955, pp. 90-91). However, as far as the independent use of ‘ ayam ’ is concerned, there 
seems to be no problem, since this verse is in a series of Karikas and ayam denotes ‘ cit- 


taprakrtivaimalyadhatu ’ in v. 49. (So C. translates ayam into buddhadhdtu). 

A similar case is found in v. 54, where enam is also used independently, denoting the same 

subject of cittaprakrtivaimalyadhdtu (C. also •fttt ’). T. & C. seem to support 
the reading in loc., but T. reads the second line as ‘ sarvasattvesv avasthitas tathd'yam 
nopalipyate / Here ‘ sattva ’ seems to be used in a collective sense, the same as sattvadhatu • 
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Just as the worlds have everywhere 
Their origination and destruction in space; 

Similarly, on the basis of the Innate Essence 286) , 

The sense-organs appear and disappear 267) . // 53 // 

Just as space has never been burnt 268) . 

By the fire [at the end of the world]; 

Likewise the fires of death, of illness and decrepitude 269) 

Cannot consume 270) this [Essence of the Buddha] 271) . // 54 // 

The earth is supported by water. 

Water by air, and air by space; 

Space has, however, no support 

Neither in air, nor in water, nor in the earth. // 55 // 

Similarly all the component elements [of Phenomenal Life] 372) 
Have their foundation in the Active Force and Defilements, 

And the Active Force and Defilements exist always 
On the basis of the Irrational Thought 273) . // 56 // 

The Irrational Thought is founded 
In the [innate] mind which is pure 274) , 

The innate mind has, however, no support 
In any [of the worldly] phenomena. // 57 // 

All the component elements of Phenomenal Life 


266) asamskrta-dhatu, T. hdus ma-byas dbyihs , C. iSiS# (= andsravadhatu). 
It seems to indicate cittaprakrti (see v. 57). 

”” Cf. DAS 893 a (v. 12): tit fHf ISfS 

268) dagdha-purva. 

269) mrtyu , vyadhi, jara: T. hchi-ba, na-ba, rga-ba; C. £E, ^ , resp. 

270) Grammatically the form should be ‘ pradahanti' instead of ‘ pradahati\ 

Cf. DAS 893 a (v. 11): # H A A' tb 'M lk #0 

272) skandha-dhatv-indriya = skandhdyatanadhatavah (vv. 58, 61), T. phuh-po [dan] 

kham [dan] dban [-po] (— skye-mched), C. it w- m <it # A). By these, all the 
Phenomenal world is indicated. 

273) ayonimanaskara — ayonisomanaskdra, ayonisomanasikdra. T. tshul—bshin 

ma-yin yid[-la ] byed[-pa] : C. ^ ® ff , S lE ft. ^ IE 

274) cittavisuddhi — cittaprakrti, cittasya prakrti, prakrti, C. ^Ll'» ^Lp, 

@ tt tt W J li\ 14, resp. 
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Are known as akin to the earth. 

And the Active Force and Defilements of living beings 
Are known as akin to water. // 58 // 

The Irrational Thought is known 
As having resemblance to air; 

Being of no root and of no support 275) , 

The Innate Mind is like space. // 59 // 

Abiding in 276) the Innate Mind, 

There occurs the irrational action of mind 277) . 

By the Irrational Action of mind, 

The Active Force and Defilements are produced. // 60 // 

All the component elements of Phenomenal Life, 

Originated from the water-like Active Force and Defilements, 
Show their appearance and disappearance [repeatedly]. 

Just as [the world repeats its] evolution and devolution 278) . // 61 // 

The Innate Mind is like space. 

Being of no cause or condition, 

Or complex [of producing factors] 279) , 

It has neither origination nor destruction. 

Nor even stability [between two points]. // 62 // 

The innate nature of the mind is brilliant 
And, like space, has no transformation at all; 

It bears, however, the impurity 2801 by stains of desires, etc. 

Which are of accident and produced by wrong conception 281) . // 63 // 


275) For ‘ tad T. has ‘ de-bshin ’ ( ladvat ). 

276) alina (a li) (c. acc.), T. gnas, C. . . . This word reminds us of dlayavijnana. 
277 > ayoniso manasah krtih = ayoniscmanasikdra. 

278) tat-samvarta-vivartavat (lit. devolution and evolution). For samvarta, T. hjig-pa. 


C. t|j!|, and for vivarta (— vividham vartate), T. hchags-pa, C. . These are two of 
four periods within one Kalpa, a circle of world process. The 4 are namely: vivarta dS>. 


vivartasthayin (ft). samvarta and samvartaslhayin ( — empty). 

278) sdmagrl , T. tshogs-pa, C. ''0*. 

280) T. shows negative sense: ‘ fion-mons mi-hgyur ’. But C. as S. 

is m. 

Negative interpretation of T. with respect to pollution by agantukaklesa seems to 
be the usual way in Tibetan tradition. See Note VIII-305. 

281) abhutakalpa, T. yan-dag min rtogs, C. 1m? . It stands for ayoni- 

Somanasikara. See S. p. 12, 1. 3 ( vikalpa — ayonisomanasikara). 
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§ 1. Unoriginated Character of the Innate Mind. 

By this analogy of space, how is the unchangeable character of the 
Essence 282) of the Tathagata in the impure state explained ? It is said 
as follows 283) : 

The accumulation of water-like Active Force and Defilements 
Cannot produce 284) this space-like [Innate Mind], 

And even the growing fires of death, of illness and old age 
Cannot consume [this Innate Mind]. // 64 // 

The origination of the world classified into [5] elementary groups, [18] 
component elements or [12] bases of cognition is conditioned by the accu¬ 
mulation of water-like Active Force and Defilements, which is, in its turn, 
based upon wind-circle 285) of Irrational Thought. But this origination 
of the world never causes the evolution 286) of the Innate Mind which has 
a resemblance to space. In the same way, a group 287) of fires of death, 
of illness and decrepitude arises in order to destroy 288) the world classified 
into five elementary groups, 18 component elements or 12 bases of cogni¬ 
tion which is founded on the accumulation of air-like Irrational Thought 
and water-like Active Force and Defilements 289) . But even by this ari- 


282 ) jr or dhatu, T. shin-po, C. to ft. 

283 > C. has other two verses before v. 64. From the context in the following commem 
tary, both S. & T. seem to have a lacuna of two verses here. 

Two verses in C. run as follows: 


1) T'iEBt£S ftUKt^k ['] ft 'C-J &*£ 

2) g ft m ft *i> tt tti to im gg ± b ft a m '# m nm. 


C. regards the first sentence in the commentary as the explanation of the first verse, 
and the next sentence as that of the next two. And, as J suggested, the term ayoniso- 
manasikdra is required by the prose commentary and also there might be terms such as 
loka or skandhayatanadhatavah in verses. C. seems, however, to have failed to catch 
the contrast between vivarta and samvarta by treating ayonisomanasikara and klesakarma 
as something of destructive force. 

J’s further suggestion of v. 64 as a quotation is not reasonable, since this text puts 
always a certain number of commentary verses after original Karika or Karikas. 


284 ) 

285 ) 

286 ) 
28 7 ) 


abhinivartayati. C. ‘ ’ is probably a misunderstanding. 

vata-mandala, T. rluh-gi dkyir-hkhor , C. 

vivarta = abhinirvarta. For ‘ vivarto na bhavati \ C. A* 44' 
skandha, T. tshogs, (= samcaya, rdsi, accumulation). C. om, 


288) astamgama, T. hjig-par byed-pa , C. (= nirodha). 

289 * C. inserts ‘ 'f'T 5 ( samskdra) after karma - fir “JS fi 7k>. 
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sing °f t ^ ie ^ res °f death, etc., it should be known that the Innate Mind 
cannot be destroyed. Thus, in the impure state, though all the Impurity 
G f Defilements, of Active Force and Birth show their appearance and dis- 
a ppearance like the material world 290) , the Innate Essence of the Tatha- 
gata is, like space, of no origination and destruction. Therefore, it is explai¬ 
ned as being absolutely of unchangeable character. 

And this example of space which refers to the introduction to the light 
G f doctrine 291) on the Innate Purity [of the mind] is to be understood in 
detail according to the Scripture 292) : 

“ O Honourable 293) Men, Defilements are the darkness 294) , the Pure 
[Mind] 295) is the light. Defilements are of weak power but the 
correct intuition 296) is powerful. Defilements are merely accidental, 
but the Innate Mind is of a pure root 297) . Defilements are of 
wrong discrimination, but the Innate Mind is indiscriminative. 
For example, O Honourable Men, this great earth has its foundation 
in water. Water is supported by air, and air is founded on space. 
But space, in its turn, has no foundation. Thus, among these four 
gross elements, space is more powerful 298 ’ than any of the other 
three elements, earth, water or air. It is also firm, immovable, 
neither increasing nor diminishing 299 ’, neither originated nor dest- 


290 ’ bhdjanaloka, T. snod-kyi hjig-rten , C. nt m (opp. to sattvaloka). 

291 ’ dharmalokamukha, T. chos snan—bahi sgo, C. ‘ dharmdloka ’ would mean 

‘ dharma as dloka ’, and hence dharmalokamukha means dharmamukha as C. translated. 
292 ’ Against C. attribution, this quotation is from the Gaganaganjd-pariprccha 

as O found. Cf. ^rr PB ( Taisho , XIII, p. 124 c). 

^ ji: §5! ft # ®S @T foj ix , vol. 8 ( Taisho , XIII, 643 b-c). 

293 ’ marsa, T. drah-sroh-chen, = maharsi C. ”?")• 

294 ’ kavi (probably chavi is the better reading), T. mun-pa ( = tamas), C. *1^ ( — 

)iM , mrsa ?). In contrast with ‘ dloka ’, T. translation is better, and 1 chavi ’ here 
seems to mean ‘coloured’ or ‘dark-coloured’ (— krsnacchavi or black-cloud?). 


295 > prakrti, C. Jib #0 ft- 

296 ’ vipasyana, T. lhag-mthon, C. Bit®# $5 (usually, fHi). 

29 7 ’ millavisuddha prakrtih, T. ran-bshin—gyis rnam-par dag-pa ni rsta-baho. 
(= prakrtivisuddham mularn). But, ‘ prakrti ’ here stands for cittaprakrti. C. om. from 
inula ’ to ‘ parikalpah, klesdh ’. 

298) The reading ‘ ball yo ’ in the text should be corrected into ‘ baliyo ’ (compara¬ 
tive degree). 

299 ’ anupacayo 4 napacayo. C. **...* ft* (neither composing nor scattering 
himself). T. om. * anupacaya ’ (for anapacaya, hgrib-pa med-pa ). 
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royed and is stable with its own essence 300) . [On the contrary], 
these three gross elements [other than space] are possessed of ori¬ 
gination and destruction, unstable 301) and of no long duration 302) . 
It will be perceived that these three gross elements are changeable, 
but space is by no means changeable 303) . “In a similar manner 304) , 
all the component elements [of the Phenomenal Life classified into] 
5 elementary groups, 18 component elements, or 12 bases of co¬ 
gnition have their support in the Active Force and Defilements. 
The Active Force and Defilements are founded on the Irrational 
Thought and the latter has its support in the Innate Pure Mind. 
Therefore, it is said: the Mind is radiant by nature, [but it]is 
polluted by the occasional defilements 305) ”. 

After this passage, it is continued as follows 306) : 

“Now, all these phenomena, the Irrational Thought, the Active 


300) svarasa-yogena, T. rah-gi han-gis, C. §3 • ( rasa = dharmata, nature). 

301) anavasthita, T. mi-gnas-pa, C. ~f|^ 'jff| (= abhutadharma ?). 

302) acirasthayin, T. yun rin-du mi-gnas-pa , C. ^|J ^[5 ff, . 

303) C. adds anitya and nitya after vikara and avikara, respectively. (Most probably 
for arranging the style of the Chinese sentence). 

304) Hereafter, the Skt. text has no vocative case ( marsah ), and the style looks as the 
commentator’s own explanation. But, from the context and C. which mentions * mar- 
safe ’ or ‘ kulaputra ’ between sentences, the quotation seems still to be continuing. 

306) r p > ‘ na klisyate ’ (non ma mons-paho). 

This sermon has its origin in Pali canon (e.g. AN I, 5, 9-10; IV, 1-2). But it seems 
that not all the Buddhist schools accepted it. The Mahavibhasdsastra of Sarvastivadin, 
who did not accept this cittaprakrti theory, mentions it as an opinion of the Vibhajya- 

vadin fit" )jlj oft), saying: 'ft 'li* ft ^$] Bffi? . 

(Someone, like the Vibhajyavadin, has the opinion of visuddhi cittaprakrti. They say 
that the mind is pure by nature, but, being polluted by accidental defilements, its feature 

is impure) ( Taisho , XVIIX, p. 140 b). See also W pfflj (Sariputrdbhidhar- 

masdstra ?) (Taisho, XXVIII, p. 697 b), where this theory is attributed to the Vatsiputrlya. 

It is clear that T, interpretation has no foundation in the sutras as far as its literal 
sense is concerned, but we have an example of the same interpretation as T. in the Mahd- 

prajhapdramitasdstra ck & Ira) attributed to Nagarjuna, saying: m & 

'M ^ fit ^ ® % SI ffi IS Ife ( Taisho , XXV, p. 204 a). So there 

seem to be two ways of interpretation with respect to * pollution ’, namely whether or 
not cittaprakrti can be polluted. 

306 The reading ‘ tatra pascad ’ is somewhat doubtful. T. has simply de-la ( tatra ). 
C. om. the whole. 
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Force and Defilements, and all of the component elements of the 
Phenomenal Life are originated by the complex of their causes 
and conditions. When these causes and conditions lose their 
complexity 307) they are immediately extinguished. On the con¬ 
trary, the Innate Mind is of no cause nor condition. Consequently, 
it has no complex [of cause and condition] and hence there is nei¬ 
ther origination nor destruction of it. Here, the Innate Mind is 
like space, the Irrational Thought is like air, the Active Force and 
Defilements are like water and all of the component elements of the 
Phenomenal Life are akin to earth. Therefore, it is said:—, all 
phenomena are completely devoid of any root 308) and based upon 
an unreal and unstable foundation, [because they are of unreal 
nature, but at the same time] they are founded on a pure [essence] 
which is, in its turn, of no root 


§ 2. Indestructible Character of the Innate Mind. 

We have already explained that in the impure state the Innate 
Mind has a resemblance to space on account of its 4 unchangeable ’ 
(avikdra) characteristic; the Irrational Thought and the Active Force 
and Defilements, being founded on the Innate Mind, have a resemblance 
to air and water, respectively, on account of their characteristic of 4 cause ’ 
(hetu), and [lastly] all of the Component Elements of Phenomenal Life, 
being produced from the former two, have a resemblance to the earth on 
account of their characteristic of 4 fruit ’ ( vipdka ). We have not, however, 
discussed the similarity of the fires of death, illness and decrepitude to 
the gross element of fire as being the cause of the annihilation of Life 309) 
and on account of their characteristic of being 4 infection ’ 3l0) . So, on 
this point it is said as follows: 

The three fires, the fire at the end of the world, 


307 ) 

308 ) 


visdmagri (losing complexity), T. [dan] bral , C. Jbid . 

mulaparicchinna (which is to be inserted acc. to Ms. B., as well as T.), T. rtsa- 


ba yons-su chad—pa, C. . The whole saying is as follows: sarvadharmd 

mulaparicchinna asdramula apratisthanamulah suddhamuld amulamuld iti Cf. AAS 496 b. 


309) vibhava, T. hjig-pa, C. MM (an analogical translation). 

310) upasarga, T. mgohi nad, C. jjft) (calamity). Three aspects of ‘ vikara ’ in 
the Phenomenal World are named here ‘ hetu \ ‘ vipdka ’ and ‘ upasarga % and all of 
these stand for the counterpart of ‘ avikaritva ’ of cittaprakrti or tathdgatadhatu. 
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The fire of hell and the ordinary 311) fire, 

These are to be known respectively as the analogy 

For three fires, that of death, of sickness and old age. // 65 jj 

The similarity of death, illness and old age to fire should be known 
for three reasons, respectively. [Which are the three reasons ? They are 
namely]: 1) because [death] leads the 6 [internal] bases of cognition 
to destruction 312) ; 2) [illness] makes sufferings of various kinds of tor¬ 
ments 3l3) ; and 3) [old age] leads the Active Forces to their ripening 3l4) . 
Even by these fires, the Essence of the Tathagata in its impure state 
cannot be changed at all. With reference to this point, it is said [in the 
Scripture] 315) : 

“ O Lord, something is dead, something is born, such sayings are 
merely a worldly usage 316) . The saying 4 something is dead ’, O Lord, 
this means the destruction 317) of sense organs. Something is born 
means, O Lord, origination 3l8) of new sense organs. However, 0 
Lord, the Matrix of the Tathagata is never born, never decays, 


31 prdkrta, T. tha—mal-ba, C. A [A] (fire made by human being). 

312) nirmami-karana (cause to destroy something conceived as 4 mine ’), T. bdag-gi-ba 
med-par byed-pa ( bdag-gi-ba stands for mamatva). C. cm, this phrase and regards 
the other two as part of a verse. 

313) vicitra—karananubhavana , T. sdug-bsnal sna-tshogs myoh-bar byed-pa, C. 


• For karana, T. & C. have ‘ duhkha \ The word karana (f.), being delivered 
from Pali karana, has a sense of ‘ torture ’ or ‘ torment 4 punishment ’, and is often used 
along with kr, in the sense to make punishment, to make pain on somebody by torment 
Cf. BUS Die. p. 178, ‘karana’; PTS Die. II, 38 ‘karana’ 1. (M. W. gives the 
meaning 4 pain ’, which is picked up from Dasakumalacarita). Here in connection 
with anu-bhu, we can easily find out the sense, 4 to feel pain as a result of experiencing 
torment. 

314 * samskdra-paripaka, which means the readiness for the next birth, repetition 
of life in samsara. 

315) SMS 222 b. 


316) lokavyavahara, T. hjig-rten—gyi tha-shad, C. vyavahdra, 

as the sanskritized form of Pali vohara, has two senses, vyahara (speech) and vyavahdra 
(behaviour), and mixing both, the sense 4 usage ’ is attached to the term vyavahdra. This 
vyavahdra is also used as a synonym of 4 samvrti ’ in connection with 4 satya ’. C. trans¬ 
lation shows this meaning. Cf. Prof. P. V. Bapat, A Review of Buddhist Hybrid Sanskrit 
Dictionary, ABORI, XXXV, p. 235. 


317) uparodha, T. hgags-pa (— nirodha), C. 
318 * pradurbhava, T. thob-pa (— prapti ), C. 
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never deceases, never passes away 319) or arises [again]. For what 
reasons ? Because, O Lord, the Matrix of the Tathagata, being bey¬ 
ond the sphere characterized as being caused and conditioned, is 
eternal, constant, quiescent and everlasting ”. 


(B) Unchangeability in the Pure and Impure State 

Now there comes one sloka referring to the meaning of ‘unchangea¬ 
bility ’ in the pure and impure state [of Bodhisattvas], 

(Karika 24) 

Having truly 320) realized the Innate Mind 
As being released 321) from birth and death 
As well as from illness and decrepitude. 

The Bodhisattvas have no calamity 322) of birth and so forth; 
Still, because of the rising of Compassions towards the world. 
They assume the cause of calamities 323) . // 66 // 


§ 1. The Pure Character and Impure Character of the Bodhisattva. 


What is shown by this sloka ? 

The sufferings of death, illness and decrepitude 


319) cyavate (< cyu), T. hpho-ba, C. (to change, to move from one place (life) to 
another place (life). 

329) ananyatha, T. ji-bshin-hid , C. In w- ananyatha 1 vagamy a = yathabhutasya 
darsandt (v. 68). 

321 ) 'pjjg rea( Ji n g * -vimuktdm \ instead of ‘ vimuktd \ should be adopted. So C. 
T. reading is not clear. Cf, S. v. I. 54 ( na pradahanty enam, mrtyuvyddijardgnayah , 
enam = cittaprakrtim). 

322 > vyasana , T. phons[~pa ]. C. has for janmddivyasana. 

323) tan—niddnam . . . bhajante. C. (assume the existence of origi¬ 

nation and destruction), T. de~yi rgyus for tan-niddnam, regarding this term as an adver¬ 
bial use. See BHS Die. p. 295 (under ‘ nidana ’): tan-niddnam, for that reason. Acc. 
to C., however, nidana seems to mean the existence ( bhava ) on which janman, etc. take 
place. 
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Are destroyed by the Saints to the root; 

There is a birth by the power of Active Force and Defilements; 

As there is no birth [of such a kind] 

The saints have no root [of defilements]. // 67 // 

Now, in the impure state, the causa materialis 3245 of the fires of suffer¬ 
ings 325) like death, illness and decrepitude is the Birth based upon the 
Irrational Thought, the Active Force and Defilements, just as the fuel 
[is the causa materialis of ordinary fires]. In the pure and impure 
state, however, there is no appearance 326) whatever of such a cause that 
we can know of; there is also no flame of fires of suffering at all in the 
Bodhisattvas who have attained the Body made of mind. 

They, being full of mercy, make appearance 
Of birth, death, decrepitude and illness, 

Though they have got rid of 327) birth, etc. 

Because of their perception of the truth. // 68 // 

Indeed, because of their contact 328) with the virtuous root 329) , 
Bodhisattvas attach themselves 3305 to the Phenomenal World consisting 
of three spheres, basing themselves upon 3315 the power of origination 
by their will 332> . Also they make appearance of birth, of old age, of 
illness and of death. Still, there are in reality no such phenomena of 
birth, etc. among them. Because 3335 , of course, they have truly percei¬ 
ved that the Essence [of the Buddha] 3345 is of no birth and of no ori¬ 
gination 3355 . 

(References to the Scriptures) 


3245 upadana, T. ne-bar len-pa, C. fife • • • ^ (= purvika). 
3255 T. om. duhkha. 

326 5 anabhasa-gamana, T. snah-bar med-par gyur-pa, C. yjC 

3275 vinivrtta T. hdas gyur, C. . 

3285 samyojana (== samprayukta), T. kun~tu sbyor-ba, C. 
(bhava) before samyojana. 


T. adds srid-pa 


3295 kusala-mula, T. dge-bahi rtsa-ba, C. . 

3305 sam]/slis T. yan-dag-par si>yor[-f>a], C. (to make appearance). 
3315 The form samnihsraya for samniiraya is notable. 


3325 samcintva (ind.), T. bsams-bshin-du , C. 
333 ) yathapi is omitted in T. 


3345 dhatu , T. khams , C. Mia 

3355 Instead of ajdty-anutpatti , C. has anutpatty-anirodha. 
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§ 2. Defilements endowed with Virtuous Root. 

And this state of Bodhisattvas is to be understood in detail according 
to the Scripture. It is said 336) : 

44 Which are the Defilements endowed with virtuous root 337) that 
cause [Bodhisattvas] to reside in the Phenomenal World ? They 
are namely: IN on-satisfaction 338) in searching for the accumula¬ 
tion of merits 339 ’; Acceptance 340 ’ of existence through origination 
by their own will; The earnest wish to meet with 341) the Buddhas; 
Unweariness towards the perfect maturity 342 ’ of living beings. 
Efforts for the perfect apprehension 343 ’ of the sublime Doctrine 344 ’; 
Endeavour 345) after works to be done 346) for the living beings; 
Non-abandonment of propensity 347 ’ of desire for phenomena; Non¬ 
reluctance from fetters 348) of the Highest Virtues. 0 Sagaramati, 
thus are the Defilements endowed with the virtuous roots by which 
the Bodhisattvas attach themselves [to this world], but they are 
never affected by the fault of Defilements. ... Then [Sagaramati] 
asked: Why then, 0 Lord, are the virtuous roots called 4 Defile¬ 
ments ’ ? ... [The Lord] answered: Because, 0 Sagaramati, by these 
Defilements of such kinds Bodhisattvas attach themselves to the 
Phenomenal World. And this Phenomenal World is of origination 


336) The Sagaramati-pariprccha. C. Yfjfc ;j||| -^T OP ~Ft. 

( Taisho , XIII, p. 46-74); 0T fgj ^ PP R |§ (tr. by f|£ 

of Suang. Taisho, No. 400). This passage is in Taisho, XIII, p. 68 a, b, but quite 
simplified. 

337 ’ kusalamula-samprayukta klesah, C. . 

338 ’ atrptata , T. mi-homs-pa, C. M % M J£. 


339 ’ punya-sambhara, T. bsod-nams-kyi tshogs, C. ^ ( kusalamulani ). 

310) parigraha, T. yohs-su hdsin-pa, C. JfX . 

341 ’ samavadhana, T. phrad-pa, C. . See S. p. 13, 1. 18. 

312 ’ paripaka, T. yohs-su smin-pa, C. m. 

343) parigraha. T. & C., the same as above (Note 340). 

344 ’ saddharma, T. dam-pahi, chos, C. [ * ijJ] . 

345) kimkaraniya, T. bya-ba ci-yod-pa. C. •m ’ is implying the sense, ‘ for 
the living beings \ 

346 ’ utsukata, T. hgrus-pa, C. . . . 


347 ’ anusaya, T. bsam-pa (intention), C. . 

348 ’ samyojana. 
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from Defilements. There, to this very Phenomenal World, Bodhi- 
sattvas attach themselves at their own wishes by their skill of 
means 349> and through producing 350> the power of virtuous roots. 
Therefore, it is called 4 Defilements endowed with the roots of vir¬ 
tuous qualities. [It is called so] inasmuch as they attach themsel¬ 
ves to the Phenomenal World, but not because of [actual] defile¬ 
ments on the mind ”. 


§ 3. Bodhisattvas ’ Compassion. The parable of a Householder. 

44 For example 351) , 0 Sagaramati, suppose there were an only 
son of some distinguished person or 352) householder. Suppose he 
were beloved, handsome, affectionate 353) quite agreeable in his 
appearance 354) . Now suppose this boy, being a child, would fall 
into a pit of night-soil while playing. Thereupon the mother and 
relatives 355) of this boy would see him fall into the impure pit. Upon 
seeing this they would deeply sigh, lament and would cry out. They 
could not, however, take the boy out 356) by entering into the pit. 
After that the boy’s father would come to that place, and would 
see his only son fallen in the pit of night-soil. Upon seeing 
that sight, he being affected by the intention to pull out his 
only son 357) , 


349) upaya-kausalya, T. thabs-la mkhas-pa, C. '(§i 'fEj . 

350) anvadhana, T. skyed-pa, C. om. 

351 * Continuation from § 2 (quotation from the same Sutra). This parable is also 
found in AAS (470 a-b). 

352) Both T. & C. insert a word for ‘ vd ’. So ‘ srestino vd grhapater vd ’ would be 
a better reading. 

353) manapa (BHS), T. yid-du hofi-ba, C. (For the previous three, C. simply 


& *)• 

354) apratikulo darsanena (lit. not disagreeable), T. mthoh-na mi-sdug-pa med-pa , 

c. -jH|« . After darsanena, there should be a Danda. 

355) C. inserts * pita ’, but it is not the case. 

356) adhyalambati (BHS), T. hdon-pa (pulls out), C. /ij . 

as?) The reading ‘ ekaputrakadhydsaya-premanunlta ’ is doubtful as J said. This 
translation is according to T., which reads ‘ bu gcig-po hdon-par hdod-pahi sred-pas 
byas ’. The word ‘ hdon-pa ’ is used in the preceding sentence for ‘ adhydlamba ’, and for 
4 abhyutksepa ’ in S. p. 48, 1. 8, in the sense of ‘ taking out, pulling o\it ’. But C. seems 

to omit this word and reads: * ""jp 


(having ekaputraka- 


[ 246 ] 



The R a t n a g o t r a v i b h a g a 


would hurry to enter the pit with full speed without any feeling 
of disgust, and would take out 358) his only son. O Sagaramati, 
this example was made in order to make known a special meaning. 
Which relation 359) should be known [between illustrations and illus¬ 
trated meaning]? O Sagamarati, ‘a pit of night-soil’ is a name 
for the Phenomenal Life. 4 An only son ’ is a name for the living 
beings, because Bodhisattvas have a notion of the only son towards 
all living beings. 4 Mother and relatives ’ is a name for those 
people who belong to the Vehicles of Sravaka and Pratyekabuddha, 
since they, having seen the living beings fallen into the world of 
transmigration, are distressed and lament, but have no capacity 
to rescue [the living beings]. 4 The distinguished person or 3601 
the householder ’ is a name for the Bodhisattva who is pure, unpol¬ 
luted, of unpolluted mind, has attained the direct perception of the 
immutable Absolute 361) , but still, in order to bring living beings 
to the maturity, connects himself 3621 to the Phenomenal World 
by his own will. O Sagaramati, such is the Great Compassion of 
the Bodhisattva that, being perfectly free from all bondages, 
he again assumes 3631 the origination into Existence. Being pos¬ 
sessed of the skill of means and the Transcendental Intellect, he 
is never affected by impurities; and, in order to extirpate all the 
bondage of Defilements from the living beings, he preaches the 
Doctrine ”. 

By this explanation of words in the Scripture 3641 , there is explained 
the pure and impure state of Bodhisattvas who have the Controlling Power 
through two points: [namely] the Bodhisattva attaches himself at his will 
to the origination in the world, for the sake of others, by the powers of 
virtuous roots and Compassion, but, at the same time, he is not polluted 
by the world owing to the powers of means and the Intellect. 


samjna and premadhyasaya). Cf. AAS (Instead of ‘ anunita ‘ adhy- 

alambanatah ’ would be preferable to accept). 

3581 abhy—ut\/ ksip, T. phyuh-ba, C. ptj . 


3591 prabandha, T. don, C. ( artha ). 

3601 S. om. va , but T. & C. have it. 

3611 asantskrta—dharma, T. as S., but C. ® M in ?£ If ( dharmadhatu ). 
3621 pratisam V dha, T. mtshams sbyor-ba, C. . 

3931 upa\J da, T. len-pa, C. M 

3641 C. regards this passage as a quotation from the same Sutra (SagP.). T. om. 
nirdesa. For pada, T. dum-bu . 
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§ 4. Bodhisattva’s Perception on the Pure Mind. 

Now, when a Bodhisattva has attained the correct perception of the 
Essence of the Tathagata as being of no birth, no origination, then 
he can obtain this essential quality 365) as a Bodhisattva. This point 
should be understood in detail 366) according to the [same] Scripture. It 
is said: 

“ O Sagaramati, perceive that separate elements are of no real essen¬ 
ce, of no creator, of no substance, non-existence, lifeless, of no 
personality and of no owner 3675 ! Indeed, these elements are illu¬ 
sorily created 3685 according to desire. As being 3695 illusorily crea¬ 
ted, they cannot cause [one] to think or to imagine 3705 . Believing 
in the fact that separate elements are created illusorily 371) , O Sa¬ 
garamati, the Bodhisattva does never produce the feeling of dis¬ 
gust for any phenomenon. He will be possessed of the pure and 
immaculate perception based upon the Wisdom that there is noth¬ 
ing which causes benefit or harm 3725 . Thus, he knows correctly the 
essential nature 3735 of separate elements. And thus he does never 
cast off the armour 3745 of the Great Compassion 3755 . For example, 
O Sagaramati, suppose there were an invaluable 3765 Yaidurya 
stone, well polished, well purified, well cleaned. Suppose it might 
be thrown into mud and would remain there for a thousand years 3775 . 


3655 dharmata, T. ehos-nid, C. Hit • 

3865 T. om. vistarena. C. lit \% n to ini fr e, st (this word of the 
Sutra has already been taught), and starts the next quotation with the parable of the 
Yaidurya stone. The quotation is from SagP. 68 a. Cf. AAS 469 b-c. 

3875 asvdmikatd, T. bdag med-pa-nid. For niratmata, T. bdag-po med-pa-nid. 

3885 vithapyante (pass. 3. p. of caus. of vi \f sthd, a hybrid form. Cf. BHS Die. s.v.). 
T. om. ‘ tatha vithapyante vithapitas ca samana ’. 

3895 samana (= sat, after adjective) (Pali, the same). Cf. BHS Die. s. v. 

3705 prakalpayati, T. rab-tu rtogs-par ... byed. 

3,15 dharma—vithapana. T. gshan—du mi—hgyur—bahi chos (ananyathabhavadharma) 
is probably caused by a misunderstanding of the term dharma. After all, T. offers no 
help to fix the meaning of ‘ vithapyate ’. 

3725 upakdro vd ‘ pakaro vd , T. pham-hdogs-paham gnod-par byed-pa. 

3735 dharmata. 

3745 samndha , T. go-cha. 

3755 C. om. up to here. 

3765 anargha , T. rin than-pa (mahdrgha ), C. 

37,5 Cf. SagP.: ‘ hundred years \ (But the second Chinese translation of the SagP. 
has ‘ thousand years ’). 
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After the passing of a thousand years [in mud], this stone would 
be drawn out from mud and would be washed 378) and cleaned. As 
being washed well, perfectly cleaned and polished, it would never 
abandon its nature of jewel, pure and immaculate. In the same 
way, O Sagaramati, the Bodhisattva knows the innate radiant 
nature of the mind of living beings. He perceives also that the 
same mind is defiled by the accidental defilements. Then the 
Bodhisattva thinks as follows: . . . These defilements would never 
penetrate into the radiant Innate Mind of the living beings. Being 
accidental, these defilements are the production of unreal, wrong 
discrimination. I can teach the Doctrine for the sake of these 
living beings in order to remove their accidental 379) defilements. 
Thus, he never has his mind demoralized 380) and, with great inten¬ 
sity, he gives rise to the intention towards liberation 381) in the 
case of 382) living beings. Again he thinks as follows: These 
defilements have no power and ability. They are powerless, of 
weak power. They have no real foundation at all. These defi¬ 
lements are [produced] by incorrect discrimination. These defi¬ 
lements, when they are inspected by the real and correct percep¬ 
tion 383 *, cannot be excited 3841 by any means. They should be 
investigated by us so that they might not contaminate again. Inde¬ 
ed, it is a good thing not to be contaminated by defilements, not 
a good thing to be contaminated 3851 . If I were contaminated by 


3781 lodyeta (caus. opt. of V lud), T. sbyan-ba, C. 

3791 T. om. agantuka and instead has upaklesa. 

This passage (S. p. 49, 1. 9—p. 50, 1. 7) is quoted in Paramartha’s translation of the 
Mahaydnasamgraha-bhasya as from AAS. (MShh (P) 259 c—260 a). It is notable that 
Paramartha’s translation is, though abbreviated, rather closer to the Ratna. passage 
than to AAS, which has, in turn, insertions equivalent to other passages of the Ratna. 
(S. p. 78, 11. 17-20; p. 45, 11. 3-9). 

3801 avaliyana , T. shum~pa, C. (timid). Probably from Pali oliyand (Skt. 

avaliyana ?) Cf. BHS Die. s. v. avaliyate, anavaliyanata, etc. 

3811 pramoksa—citla, T. rab-tu hbro-ba (but it should be —hgrol-ba), C. mm- 
3821 -antike, T. thad-tu, C. jfL|| . 

38s) yathdbhuta-yonisomanasikara, T. ji-lta—ba-bshin—du tshul-bshin—du yid-la byed— 

Pa, C. IE JlL. 

3841 na kupyanti, C. A'* fib 'fvf (cannot rise). 

385 ) C. om, 4 na punah slesah and for the former part, lias 
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defilements, how could I teach the Doctrine for the sake of the 
living beings who are bound by the bondages of defilements, in 
order to remove these bondages of defilements ? Oh ! really, we 
are not attached to defilements; therefore, we shall teach the 
Doctrine to the living beings in order to remove the bondage of 
defilements. And moreover, in order to bring the living beings to 
their maturity, we should be attached to the defilements 386) , by 
which we are bound to the world of transmigration, which are at the 
same time endowed with the roots of virtues ”. 


§ 5. ‘ Samsara ’ in the Case of Bodhisattva. 

And here, the expression ‘ World of transmigration ’ ( samsara ) impli¬ 
es the three kinds of Body made of mind in the Immaculate Sphere, being 
an image similar to that 387) in the Phenomenal World. Indeed, it is the World 
of Transmigration because it is manifested 388) under the influence of 
immaculate roots of virtue. At the same time, it is the Nirvana because 
it is not manifested under the influence of the passionate Active Force 
and Defilements. With regard to this point, it is said 389) : 

“ Therefore, 0 Lord, there is the Phenomenal World, conditioned 
as well as unconditioned. There is the Nirvana, conditioned as 
well as unconditioned ”. 

Here, being endowed with the manifestation of mind and mental 
states 390) mixing 391) both, the conditioned and the unconditioned, this 
is called 4 the pure and impure state ’. 


§ 6. Bodhisattva in His 6th Stage. 

And this state is predominantly established in the 6th Stage of Bod¬ 
hisattva called Abhimukhl (ready for the Enlightenment) 392) . Because, 

386) C. inserts ‘ (to practise paramitas). 

387) _ pratibimbaka , T. gzugs-brnan—yid , C. . 

388) abhisamskrta, C. Bflf . T. as usual. 

389 > SMS 221 b. 

390) citta-caitasika , C. ^Li* . T. om. citta. 

391) samslista, T. hdres-pa, C. om. 

392) T. mhon-du gyur-pa, C. S\ • • ■ fjlj 
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jin this Stage], the Bodhisattva, facing the acquisition 393) of the Extinc¬ 
tion of Evil Influences 394> through his practices of unobstructed Highest 
Jntellect and the Great Compassion 395 *, still does never realize that ac¬ 
quisition in order to protect all living beings 396 *. 

With reference to this Wisdom for the Extinction of Evil Influences, 
there is an illustration of a castle 397) in the Scripture. 

It runs as follows: (. . . omission) 398) . 


393) _ abhimukhi , T. mnon-du phyogs-pa , C. BHJ • 

394 * The word abhijna in both S. & T. is better omitted. C. om. it and instead 
has moksa. 

395 * C. regards mahakaruna-bhdvanayd as being connected with asaksdtkarana. 


396 * sattvadhdtu, T. as usual, c. 

397 * T. (D) has mi(= nara) instead of nagara. But it is not the case. 

398* The Ratnacuda-pariprccha (C. is a mistake for Chi¬ 

nese Tripitaka retains two versions of this Sutra, namely 1) 

j§][ ^ 'j -fS" ^1 PB h * (Mahdsamnipatasutra , Chap. 11. Ratnacudabodhi- 

sattva-parivarta ), Taisho , XIII, p. 173-184; 2) 

(Maharatnakutasutra , 47th Parisat) (originally called ^ 




F4 


F4 


mm fpj ? Ratnacudabodhisattva-pariprccha ), Taisho, XI, No. 310 (47). The 
illustration of a castle is available only in C., but probably S. & T. have a lacuna 
here. According to C., the illustration is as follows: 

“ Suppose, O noble youth, there were a castle of one square yojana, which has 
many gates, but the path towards its gates were steep and dark, and full of dangers. 
However, the people who could enter this castle were enjoying a lot of pleasure. Suppose 
again there were one person who had an only son and loved him. Having heard of the 
pleasure within the castle, he wanted to enter that castle leaving his son behind. By 
skilful means, he could pass over the steep path and reach a gate of the castle. But when 
he stepped inside with one leg, the other leg remaining outside, he would remember 
his son and think: Why hadn’t I accompanied my only son! Who could nourish him and 
let him get rid of suffering? And rejecting the pleasure in the castle, he would go back 
to his only son. O noble youth, the Bodhisattva is also like him. For the sake of the people, 
he accumulated the 5 abhij fids. Having accumulated them and being ready for the acqui¬ 
ring of asravaksaya, he does never realize the Enlightenment. Why? Because, due to 
his compassion towards living beings, he, without making use of his abhijna for asravak- 
saya, does act among the world of ordinary beings. Here, O noble youth, ‘ a castle ’ is the 
parable for mahaparinirvana; ‘many gates’ are for the gates of samadhi, 80 thausand in 
number; ‘the steep path’ is for the various actions of demons; ‘to reach the gate of the 
castle ’ is for [the attainment of] 5 abhijnas; ‘ stepped inside with one leg ’ is for [the 
attainment of] the Wisdom; ‘ the other leg remained outside ’ is for the Bodhisattva’s 
non-realization of moksa; ‘ the only son ’ is for all living beings wandering in 5 paths 
( gati ): * to remember his son ’ is for the Great Compassion; and ‘ to go back to his son ’ is 
the parable for [the Bodhisattva’s] leading of living beings. ‘Though having the capacity 
of attaining the Liberation, he does never realize it ’... this is due to [the Bodhisattva’s] 
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Thus, through the origination of the Great Intention [towards the 
Nirvana] 399) by great efforts and exertion, the Bodhisattva gives rise to 
the 5 Supernatural Faculties. Having the mind purified ^ by the con¬ 
templation and Supernatural faculties, he becomes ready for the Extinc¬ 
tion of Evil Influences. Having cultivated 401) the Wisdom for the Ex¬ 
tinction of Evil Influences in order to rescue all living beings through the 
origination of the mind of Compassion, he, with perfectly purified mind 402) , 
produces the unobstructed Intellect in the 6th Stage and again becomes 
ready for the Extinction of Evil Influences. In this way is explained 
the 4 pure ’ state of the Bodhisattva who has obtained the power for 
realization of the Extinction of Evil Influences in the [6th] Stage of the 
Bodhisattva named Abhimukhi. [On the other hand], he, though having 
practised 403) correctly for his own sake, still wishes to save the living 
beings who are on the wrong way 404) , owing to the Great Compassion, saying: 
I will lead the others also to this true practice 405) . While cultivating 
the means for the bliss of the Quiescence, but not in order to taste it [by 
himself] 406) he turns his face 4071 away from Nirvana, for the sake of the 
living beings who are facing the world of transmigration. Though abiding 
[in the desireless World of Form] with [4 kinds of] contemplations 408) 
in order to accomplish the factors for the acquisition of Enlightenment 409) , 


skilful means ( updya ). Thus, 0 noble youth, the Great Mercy and Compassion of the 
Bodhisattva is inconceivable ”. (Cf. BCP, Taisho, XIII, p. 181 a). 

The following passage is actually not a quotation, and the word ‘ kulaputra ’ (S., 
T. & C.) is probably an excess. I ventured to omit this vocative word in this translation 
and treated the whole passage as an explanation by the commentator. 


399 > drdhadhyasaya, T. lhag-pahi bsam—pa brtan-pa, C. fS] ^Li'. T. reads as 
‘ drdh a dhya s aya—p rat ip attya ’, which seems better. 

40 °) parikarma-krta, T. yohs-su sbyoh-ba byas-pa (parisuddha-krta ), C. om. 

401) parijayam krtva. For parijaya, T. yohs-su sbyoh-ba, C. unclear. 


402) suparikarmakrtacetah. C. # B fr. C. inserts an explanation on the 
attainment of the 4th and 5th Stages ( bhumi ) here. 

403) [samyak-]pratipanna, T. [yah-dag-par] shugs-pa (to enter), C. rlEj m It. 

404) vipratipanna, T. log-par shugs-pa, C. l)if| ft 

405) samyakpratipatti, T. yah-dag-par rtogs—pa, C. not clear. 

408) anasvadana, T, ro mi-myah-ba, C. . 

407) vimukha. But both T. & C. read as abhimukhasya. 


408) ( catur)dhyana, T. bsam-gtan dag (pi.), C. |Tj fll^. It is said that by the 
practice of these four dhydnas, one can be born in the World of Form ( rupa-dhdtu ). 

409) bodhyahga, T. byah-chub-kyi yan-lag, C. Tf Jdi • They are said to be 7 

in number. 
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ke voluntarily assumes 410) again the existence in the World of Desire 
a nd wishes to work for the sake of living beings as quickly as pos- 
sibl e 4U) * [Thus] he has obtained the power for manifesting the body 
0 f ordinary beings by assuming various births [even] in the form of ani¬ 
mals. From these points mentioned above his state is explained as ‘ not 
perfectly pure 

g 7. The Pure and Impure State of the Bodhisattva in comparison with 
the Ordinary Being and the Buddha. 

(Another interpretation of the verse 66) 412) . 

There is another meaning of the sloka (Karika 24, v. 66). 

The son of the Buddha, though having understood 413) that 
This Absolute Essence is unchangeable, 

Is still perceived by the ignorant 
In the appearances of birth, etc.:- 
This is really wonderful! // 69 // 

Having attained the position of the Saints 414) , 

He is nevertheless seen among ordinary beings; 

Therefore, he is, for the friends of all the world. 

The Highest Means and Compassion. // 70 // 

Being superior to all kinds of worlds. 

He is nevertheless not apart from the world, 

He acts in the world for the sake of the world 
Without being affected by the worldly pollution. // 71 // 

Just as a lotus flower growing in the water 
Is not polluted by the latter, 

Similarly, though having been born in the world 
He is never polluted by worldly matters. // 72 // 

His intelligence is always burning like fire 

For bringing about the welfare 415) [to the world]; 


110) parigrahana, T. yohs-su hdsin-pa, C. ^ . 

411) C. om. * yavad asu ’. 

112) C. om. the whole of the following paragraph, which is therefore probably 
a later insertion. The heading ‘ aparah slokarthah ’ also supports this suggestion. 

413) The reading pratividhya (Ms. B, as Chawdhuri noted) would be better than pra- 
tivicya in the text. See S, p. 52, 1. 19: dharmata—prativedhdt. Cf. BHS Die.: ‘ pratividhyati ’ 
(Pali pativijjhati ). T. rtogs-nas (having understood). 

414 ) drya-gocai a. (gocara = caryavisaya). 

415) krtya-sampadana, T. bya-ba sgrub. 
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At the same time, he is always practising 416) 

Meditation and concentration on the Quiescence 417) ; // 73 // 

Owing to the continuing force 418) of the previous life, 

And because of being free from all discriminations, 

He does not use any exertion at all 

For bringing the living beings to their maturity. // 74 // 

The Bodhisattva, knowing who is to be trained 
In what manner and by what means 
[Performs it] in the proper manner: 

By means of teaching, of two apparitional forms 419) , 

By conduct [of ordinary life] or by religious observances 420) . // 75// 
In such a way, he does always, 

With no effort and with unobstructed Wisdom, 

Bring benefits for the living beings 

Among the world, limitless 421) like the sky. // 76 // 

Having obtained this position 422) , 

The Bodhisattva becomes equal to the Tathagata 
On account of his act of conveying 423) the living beings 
In various worlds, to the other shore. // 77 // 

There is however a great difference 
Between Bodhisattvas and the Buddha, 

Such difference as lies between the atom and the earth, 

Or in [the water] in a foot-print of a bull 424) and in the ocean. // 78// 


Of these ten verses taken respectively, [the first] 9 verses refer to 
the comparison [of the state of Bodhisattva] with the absolute impurity 
of those who rank below the 1st Stage of Bodhisattva named Pramuditd 


416) pratipanna, T. shoms-par shugs—pa. 

417) This and the following 5 verses (vv. 74-78) were quoted in Amrtakara’s Tik a 
on the Catuhsubha of Nagarjuna, of which a Sanskrit Ms. was found by Prof. G. Tucci, 
and is edited along with the Tibetan version by him. (Minor Buddhist Works, II 
pp. 236-246, IsMEO, Rome, 1958). 

418) avedha, T. hphen-pa (— dksipta). 1 purvdvedhavasdt ' or * purvdvedhat ’ is the 
usual form. See BHS Die. p. 109, avedha (2). 

419) For desanya rupakdyabhydm, Amrtakara’s quotation reads desand-rupakd- 
yabhyam. But T. bstan dan gsugs-sku dag dan ni, which suggests two rupakayas (i.e. 
sambhoga-k, & nirmana-k). desani is a rare form. 

42°) irya-patha, T. sbyod~lam. 

421) -paryanta , T. mthah klas ( ananta ). 

422) jr or gad, T. tshul (— naya). 

423 * samtarana, T. yah-dag sgrol—ba, 

424) gospada (BHS. gospada in Skt.). 
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(joy) 425) , and the 10th verse refers to the comparison with the supreme 
purity of the Stage above the [10th] Stage of Bodhisattva named Dhar- 
jnajncgha (Cloud of Doctrine) 426) (i.e. the Stage of the Buddha). [In 
conl paris o n with the states, both below and above], there is explained 
in brief the purity and impurity of the four kinds of Bodhisattvas in 
the 10 Stages of Bodhisattva. The four kinds of Bodhisattvas are as 
follows: 1) He who has resolved upon the acquisition for the first time 
(prathamacittotpadika); 2) He who is practising the way towards the 
acquisition ( carydpratipanna ); 3) He who has ascended the irreversible 
stage ( avaivartika ), and; 4) He who is expected to be the Buddha in the 
next birth ( ekajdtipratibaddha ) 427) . 

Here, by the first and second verses, there are explained the pure 
characteristics of qualities 428) of the Bodhisattva who is abiding on the 
Stage of Pramuditd resolving upon the acquisition for the first time, because 
[in this stage] he has understood 429) the highest supermundane Essence 
which had never been seen before since beginningless time. By the third 
and the fourth verses, there are explained the pure characteristics of quali¬ 
ties of the Bodhisattva who is practising the way to the acquisition in the 
Stages beginning with [the 2nd named] Vimala 430) up to [the 7th named] 
Duramgama (Far-Going) 431) , because [in these stages] he practises the 
unpolluted practices. By the 5th verse, there are explained the pure cha¬ 
racteristics of qualities ol the Bodhisattva who has got the irreversible 


425) T. rab-tu dgah-ba (C. J^Q,). 

426) T. chos-kyi sprin (C. VS 


427) T. 1) sems dah-po bskyed-pa (C. '{p} ^Li'); 2) spyod-pa-la shugs-pa 

(C. FT jJE); 3) phyir mi-ldog-pa ; (C. 'A'* 4) skye-ba gcig-gis thogs-pa (C. ‘ 

Of these four, the first one is said to be equivalent to darsanamarga and 
the second to bhavanamarga. From the point of wiew of the development of the bhumi 
theory, these four stages are regarded as older than the 10-bhiimis theory of the Dasa 
bhiimika. The combination of these 4 groups with the 10-bhumis seems to be the latest 
development, but how to combine both sets is not determined. Often these four are iden¬ 


tified with the first, the 3rd, the 7th and the 10th of the 10 viharas (C. + ft , res¬ 
pectively. 

42 8) xhe reading ‘ gana ’ in the text is corrected into ‘ guna in comparison with 
the following three examples. T. also has ‘ yon~tan ’. For visuddhi, T. yohs-su dag-pa 
( parisuddhi ). 

429) prativedha (BHS for Skt. prati\/ vyadh), T. mthon-bahi phyir (darsanat for pra- 
tivedhat ). 

4 30) x. dri—ma med-pa (C. SIM). 

431 > T. instead has mi-gyo-ba (acala , the 8th Stage). This is probably a mistake. 
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state in the [8th] Stage named Acald (Immovable), because [in this stage] 
he has firmly stood in the meditation as the practice immediately con¬ 
nected with the acquisition of the Great Enlightenment. By the 6th, 7th 
and 8th verses, there are explained the pure characteristics of qualities of the 
Bodhisattva who is abiding on the 10th Stage named Dharmamegha , be¬ 
ing expected to be the Buddha in the next birth, because [in this last stage] 
he, having attained the ultimate point of means for fulfilling all the bene¬ 
fits for his own as well as for others, is connected with the Stage of the Bud¬ 
dha by one and the last birth 432) on account of the acquisition of the 
Supreme Perfect Enlightenment. By the 9th and 10th verses, there are 
explained the equality and difference between the purity of qualities of 
the Bodhisattva who has reached the ultimate point with regard to the 
aim of others and of his own, and that of the Buddha’s qualities. 


(C) Unchangeability in the Perfectly Pure State. 

Now, we have one sloka with reference to the meaning of 4 unchange¬ 
ability ’ in the perfectly pure state [of the Buddha]. 

(Karika 25) 

This [Essence of the Buddha] is of unalterable nature 433) 
Because it is endowed with inexhaustible properties, 

It is the refuge of the world 

Because it has no limit in the future 434) ; 

It is always non-dual 
Because it is indiscriminative, 

Also it is of undestructible nature 

Because its own nature is not created [by conditions] // 79 // 

What is shown by this sloka ? 

It is not born, nor does it die; 

It does not suffer [from illness], nor is it decrepit. 

Because it is eternal, 


432 * buddhabhumy-ekacarama-janma-pratibaddha. 

433 * ananyathatma, T. gshan-hgyur-min-bdag, C. ■A'* . See v. 66. 

434) anaparantakoti, T. phyi-mahi mthah-med myur-thug, C. 

*»« For v. 7 Id. C. fti 4' , 'f' it 1 ipj' jff 'l> J] t’i , which is difficult 

to be identified with S. 
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Everlasting, quiescent and costant 436) . // 80 // 

Being eternal, it is not horn 

Even with [the form of] the Body made of mind 437) , 

Being everlasting, it does not die 

Even with the Inconceivable Transformation. // 81 // 

Being quiescent, it has no suffering 
From the illness of subtle defiling forces, 

And, being constant, it does not become decrepit 

By the accumulation of the Passionless Active Force 438) - I/ 82 I/ 

Indeed, this Essence of the Tathagata, in case it is abiding on the 
Stage of the Buddha which is absolutely immaculate, pure and radiant 
by its own nature, is 4 eternal ’ in regard to its beginning. Therefore, 
it is never born even in the form of Body made of mind. Being 4 ever¬ 
lasting ’ in regard to its end, it does not die in the manner of the inconcei¬ 
vable Transformation. Being 4 quiescent ’ in regard to both, beginning 
and end, it never suffers from illness depending on 439) the Dwelling Place 
of Ignorance. Thus, not falling into misery 440) , it is 4 constant % and 
consequently never becomes decrepit through the transformation brought 
about by the Passionless Active Force. 

Here, the meaning of Eternity, etc. 

In regard to the immutable Sphere 441) 

Is to be known, respectively. 

By each couple of terms. // 83 // 


438) These 4 terms are as follows: 1) nitya, T. rtag-pa, C. ; 2) dhruva , T. brten-pa, 

C. ; 3) siva, T. shi-ba, C. Vpf 4) sdsvata, T. gyun-druh , C. 

437) manomayakaya, etc. are of Bodhisattvas and don’t belong to the Buddha. 
Because of the birth in the form of manomayakaya and others, Bodhisattvas are regarded 
as ‘ partly impure ’. 

438) ££ J)AS 892 b: (under the item 1. phala of bodhicitta) nf in 4? te 

— tj] Wc In K ifa Wl t 1 'Ai m it di S 4 

m a «. m %, * w ti *t. t n » us as % % & m m as:. 

U 4C -ft m * © a* ^ 5E St « m - -*31 18 0r» 

439) parigraha , T. yons-su hdsin-pa, C. m m (parigrhita). 

440) anartha, T. don-med-pa, C. jfr (— the world of transmigration), anarthd- 

patita is to be resolved into anartha-apatita. For apatita, T. ma thog-pa , C. . 

441) asamskrta-pada, T. hdus—ma-byas-kyi dbyins, C. M S # (anasrava-). 
(asamskrtadhdtu in the prose comm.). 
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Of these four terms, namely 4 eternal 4 everlasting \ 4 quiescent ’ 
and 4 constant ’, the distinction of the meaning of each term in regard of 
the Immutable Sphere is to be understood by each couple of terms show¬ 
ing 4 statement ’ and 4 explanation ’ 442) , respectively, according to the 
Scripture 443) . It is said as follows: 

44 This Absolute Body, 0 Sariputra, is Eternal since it is of un¬ 
alterable nature through its inexhaustible properties. This Ab¬ 
solute Body, 0 Sariputra, is Everlasting, the everlasting refuge, 
because it exists as far as the farthest limit. Being of indiscrimi- 
native nature, 0 Sariputra, this Absolute Body is Quiescent, of 
non-dualistic nature. Being of uncreated nature 444) , 0 $ari- 
putra, this Absolute Body is Constant, of undestructible character 


(X) ASAMBHEDA445) 

The Essence 446) of the Tathagata characterized as having reached 
the ultimate point of perfect purification in this pure state is of undiffer¬ 
entiated ( asambheda ) nature. With reference to this meaning of 4 undif¬ 
ferentiation ’ we have one sloka. 

(Karika 26) 

It is the Absolute Body, it is the Tathagata, 

Also it is the Holy Truth, the Highest 447) Nirvana; 

Therefore, being indivisible from qualities like the sun with its rays. 
There is no Nirvana, apart from the Buddhahood. // 84 // 


442) uddesa & nirdesa, T. bstan—pa & bsad - pa, C. respectively. 

443) AAN 467 b. T. (as well as Ms. B.) adds two verses here, which are no doubt 
interpolations. 

444) akrtrima-dharma , C. 

445 > Cf. BGS 811 c ff. (10. Asambheda). 

446) The reading ‘ tathagatadhator ’ in Ms. B. does not have to be corrected with 
‘ -garbhasya ’, because it was the usual case to use the term dhatu in such headings in this 
text, and there is no essential difference between both terms. 

447) combination of paramartha with nirvana ( nirvrti in the text) is peculiar. 
T. rendering is helpless to fix the meaning and C. om. paramartha. Does it mean Nir¬ 
vana of the Buddha and not that of Sravaka and Pratyekabuddha? 

Cf. DAS 893 c (on Ekatva): ift IP & rn # 9F in ft in * to * 

'KWM. «toitf!P7K m § 
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§ 1. Synonyms of the Essence of the Tathagata. 

Here, what is shown by the former half of the sloka ? 

It should be known, in brief, 

There are 4 synonyms, the Absolute Body and others 
Since [the Germ] in the Immaculate Sphere 
Has four meanings from different aspects. // 85 // 

In short, there are four meanings in regard to the Matrix of the Ta¬ 
thagata as the Immaculate Sphere (or Essence). In accordance with 
these 4 meanings, there should be known 4 synonyms 448) . Then which 
are the 4 meanings ? 

It is indivisible from the Buddha’s Properties, 

Its Germ has been perfected as it is 449) , 

It is not of false, deceptive nature 450) , 

And it is quiescent from the very outset 451) . // 86 // 

1) The first meaning: [the Essence of the Buddha] is indivisible 
from the Buddha’s properties. With reference to this meaning, it is 
said as follows 452) : 

“ O Lord, the Matrix of the Tathagata is not empty 453) [because 
it is endowed] with the Buddha’s Properties which are inconcei¬ 
vable, indivisible, inseparable [from Wisdom] 454) and are greater 
in number than the sands of the Ganga ”. 

448) namaparyaya, T. mih-gi rnam-grans, C. % <H £>• 

449 * tathagama, T. de—bshin thob—pa , C. Jrb ^11 1(11 for tadgotrasya 

tathdgamah). An explanation of the meaning of ‘ tathagata \ 

450 ) amrsamosadharmitva, C. m a 

451) adiprakrtisantata, C. g * * W 0 1“^ ’ should be ‘ ’ according to 

the meaning). Cf. BGS ibid .: tf§| ^ 1) * \7} fjlj 'T'* $$£ J 

2) —V) M W * 3) # S B M @1 4) * p. 

4W > SMS 221 c. 

453) asunya, T. mi-stoh-pa , C. On this conception, further explanation will 

be given in S. p. 76, vv. 154-5 and commentary thereon. Lit. tathagatagarbha is not 
empty of buddhadharmah (buddhadharmair asunyam). 

464) amuktajiia, T. bral mi-ses-pa, C. < / \' % (lit. unreleased from the wisdom). 
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2) The second meaning: Its Germ, i.e. the Innate Nature has been 
perfected 455) in an inconceivable manner 456) . With reference to this 
point, it is said as follows 457) : 

“ [This Germ], having attained the Absolute Essence, has come 
down since beginningless time from one existence to another exi¬ 
stence 458) assuming 459) various forms consisting of six organs of 
cognitions, (i.e. in the form of various living beings) ”. 

3) The third meaning: It is not of false, deceptive nature. With 
reference to this point, it is said as follows 460) : 

“ Here, that which is the Highest Truth is Nirvana, whose nature 
is undeceptive. For what reason ? Because the Germ is eternal 
by its being quiescent ” 461> . 

4) The fourth meaning: It is of the nature of absolute quiescence. 
With reference to this point, it is said as follows 462> : 

“ Being in Nirvana from the very outset, the Tathagata, the Arhat, 
the Perfectly enlightened One is of neither origination nor destruc¬ 
tion 


455) samudagama, T. thob-pa. = agama (in the verse). C. has no literal translation. 
466) acintya-prakdra, T. bsam-gyis mi—khyab-pahi rnam-pa. It stands for tathd 
in the verse. 

457) C. mentions the name of the source, Sadayatanasutra (or Sadindriyarasi-sutra) 

(A tS M which is missing now. The following quotation shows a quite unique 

interpretation of the word tathagata. AAS 469 b * *t£ IH # A W? 

mm m mb . m ^ » « m m m m n, mm 

^. BGS quotes the sentence as from AAS (812 a) (V^C for Cf. BBh. 3. 

11. 2-4 (on prakrtistha-gotra). 

458) parampara, T, brgyud-nas (from ancestors). 

459) tadrsah, T. de-hdra-ba (connecting with saddyatanavisesah), C. \/\ 7£- 

46°) 'pjjg source j s uncertain. (Cf. AksP. 197 b). O attributes it to SMS, but C. does 

not mention the name of the source, and I could not find the exact passage in SMS. I 
suppose this quotation is also from the Sadayatanasutra, because, according to C., a 
vocative ‘ bhagavan * is also inserted in the previous quotation and the Sadayatanasutra 
seems to have had a structure similar to the SMS, i .e. someone is expressing his under¬ 
standing in front of the Buddha and the Buddha acknowledges it. 


461) T # reading shi-ba(sama) 

lift (sdsvatadharmataya). 

462) JAA 241 c. 


preferable from the context. 


c. v£ It ^ 
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For these four meanings, there are four synonyms, namely, 1) the 
Absolute Body; 2) the Tathagata; 3) the Highest Truth, and 4) the 
Nirvana, respectively. It is said as follows 463) : 

“ The Matrix of the Tathagata, O Sariputra, is the name for the 
Absolute Body. 

“ O Lord, the Tathagata and the Absolute Body, these both are 
not different from [each other 464) . The Absolute Body is, O 
Lord, nothing but the Tathagata ”. 

“ Under the name of the Extinction of the Suffering, O Lord, 
there is indicated the Absolute Body of the Tathagata, being 
endowed with such properties 

“ The Sphere of the Nirvana, O Lord, is the name for the Abso¬ 
lute Body of the Tathagata ”. 


§ 2. The Point: Buddhahood is Nirvana. 


Now, what is shown by the latter half of the sloka ? 

Being the Perfect Enlightenment in all aspects. 

And being the removal of pollutions along their root 466) , 
Buddhahood and Nirvana 

Are one and the same in the highest viewpoint 466) . // 87 // 

These four synonyms of the Immaculate Essence converge into the 
undifferentiated 467) meaning of the Essence of the Tathagata. Therefore, 
these four are one in their sense, and hence, by means of 468) the Doctrine 
of non-duality, the following fact is to be known. Namely, that which 
is called ‘ Buddhahood ’ because of its Perfect Enlightenment regarding 
all kinds of phenomena, and that which is called ‘Nirvana’ because of 
its removal of pollutions along with their remaining forces which takes 


463) AAN 467 a; SMS 220c, 222 a, 220 c, respectively. 

464) A negative particle ‘no’ is to be inserted before ‘ anyo dharmakayah ’ (-gato 
nanyo dharmakayah). 

465> The first one is for buddhatva and the next one is for nirvana. See commentary. 

466) C. reads ‘ inseparable from the highest truth ’ jljft “ f§§|). 

467) T. om. abbhinna , for which C. * ( ekarasa ). 

468) nayamukhena, T. tshul-gyi sgo-nas, C. r?£] Rc/Ftt — 

Itfl ’ for advayadharmanayamukhena). 
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place simultaneously with 469) the Perfect Enlightenment, these two are 
non-dual, indivisible and inseparable 470) in the Immaculate Sphere. 

[So it is said] 471) : 

“ Liberation is of the characteristic 
Indivisible from the properties, which are 

Of all kinds, innumerable, unthinkable and immaculate 472) ; 

This Liberation, that is the Tathagata 

Also, it is said in the Scripture 473) with reference to the Nirvana 
of the Arhat and Pratyekabuddha: 

44 [Here], O Lord, the Nirvana is merely a means used by the Ta¬ 
thagata 

By this passage it is explained that this [Nirvana of the Arhats and 
the Pratyekabuddhas] is a means made by the Perfectly Enlightened Ones 
who have the highest Controlling Power on [all] phenomena 474) in 
order to protect them (i.e. Arhats and Pratyekabuddhas) against retreat; 
it is just like the illusory city in the forest 475) made for the travellers 
who are tired 476) after their long way [in order to encourage them]. 

[On the other hand] it is said: 477 h 

“ By reason of having attained Nirvana, O Lord, the Tathagatas, 
the Arhats, the Perfectly Enlightened Ones are endowed with 
properties showing the ultimate point of the entireness, immeasure- 
bility, inconceivability and purity 

By this passage it is explained that, having realized the Nirvana 
which is characterized as being inseparable from the accomplishment 478) 

469) mahabhisambodhdt. C. as S. But T. adds lhan-cig (together), which makes the 
meaning clear. C. om. buddhatva & nirvana. 

470) C. adds one epithet more: ( avinirbhdga ). 

471) Both S. & T. are lacking the heading. But C. 

plf ( yata aha Mahaparinirvdnasutre). The place in MPS remained untraced. 

472 sarvdkdra, asamkhyeya, acintya, amala, respectively. These 4 are called ‘ catu- 
rakaragunanispatti ’ in the commentary. 

473 > SMS 219 c. 

474) dharma-paramesvara. An epithet of the Buddha. 

475) atavi, T. hbrog-dgon, C. Hf. 

476) parisranta , T. dub-pa, C. 

477 > SMS 219 c. 

478) nispatti (the reading ‘ nispatsv— ’ in the text should be corrected. See S. p. 58, 

nV.> 

1. 9 & 12), T. grub-pa , C. nisthdgata (in the quotation). 
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of properties of four kinds 479) , the Perfectly Enlightened Ones identify 
themselves with Nirvana 480) ; therefore, as both of these, Buddhahood and 
Nirvana, are endowed with inseparable properties, no one 481) can realize 
Nirvana apart from Buddhahood. 


§ 3. The Parable of the Painters. 

Now, in the Immaculate Sphere, the Buddhas are possessed of all 
kinds of properties since they have accomplished 482) the Non-substantiality 
endowed with all sorts of excellency 483) . This is here to be known through 
the illustration of the painters 484) . 

Suppose there were some painters 485) , 

[Each of them] expert in a different sphere, 

So that whatever skill possessed by one of them, 

The others could not understand 486) . // 88 // 

Then a mighty king would give them 

A painting cloth 487> with the following commandment: 

On this [cloth] ye all should draw my portrait 488) . // 89 // 

Then the painters, having promised 489) [to the king], 

Would start their work of painting. 

Of these [painters] engaged in this work, 


479) See Note 471. Here (in SMS), the four terms are as follows: 1) sarva ; 2) aprameya\ 
3) acintya; 4) visuddhi. Cf. BGS 812 c: ^ 

si)m. r&. h m * ers m$1 m. 0 #% 

48 °) taddtmakam bhavati. 

481) T. hgah yah (— kascid), C. A (kasyacid . . . na). 

482) abhinirhara , T. mhon-par bsgrubs-pa, C. 

483) vara, T. mchog (— srestha), C. om. 

484 > This illustration of the painters is originally taken from the Ratnacudasutra. 
C. quotes the original account after the verses. Cf. RCS 176 a. 

485) citra—lekhaka , T. ri-mo hdri-byed-pa (for hdri, hbri, to draw, would be better 
in sense, though the former is often used). 

486) avadharayati (to understand), T. zin-pa (to apprehend), C. fti. 

487 > dusya, T. ras, C. (®) U jM ■ 

488 > pratikrti, T. gzugs , C. (f^). 

48 ») pratisrutya, T. thos-gyur te (having heard of it), C. ijijj P, (having accepted 
the commandment of the king). 
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One would have gone abroad 490) . // 90 // 

Because of his absence during his being abroad 

This picture would remain 

Without the completion of all parts; 

Thus the parable is made. // 91 // 

The painters who are meant here are 

Charity, Morals, Patience and other dispositions 491> 

Being endowed with all kinds of these excellencies, 

The Non-substantiality is called the picture 492) . jj 92 // 

Here, of these [excellent virtues], charity and the rest, each one is dif¬ 
ferentiated into limitless varieties in accordance with the Buddha’s Sphere 
[of activity]. Therefore, it should be known as ‘immeasurable’ 493 *. On 
'account of its number and power, it should be known as being * incon¬ 
ceivable ’ and, having exterminated the remaining force of pollutions 494 > 
by its enemies, in the form of ‘ envy ’, etc. 495) , [each virtue] is to be 
known as being 4 pure ’. 

Now 496) , through practice by means of Meditation on the Non¬ 
substantiality endowed with all sorts of excellencies, the Non-origination 
of [all] the elements 497) is realized. Because of this realization, [Bodhi- 
sattvas can] ascend to their 8th Stage called Acala (Immovable), where 
they can get the knowledge of the Path which is indiscriminative, fault¬ 
less 498) , without any break and bearing its own taste 499) . On the basis 


4»°) viyoga, T. ma tshan (incomplete), C. 3>w* 

491 * T. om. ak&ra , for which C. fr. These are the so-called sat-paramitah. 

492) C. adds one verse saying: * One painter is absent ’ means the lack of one akdra, 
‘ non-completion of the king’s portrait ’ means the non-endurance of the knowledge 
of non-substantiality. T. (D) inserts unnecessarily one Pada between c and d of v. 92, 
saying: de-la mnon-par sbyin rnams-kyi. 


This is for aprameya , the 2nd of the 


493) aparimita, T. tshad med-pa, C. I* 

4 characteristics. 

494) T. om. mala, but C. has it. 

4 "* 1) matsarya (C. 2) kaukrtya (C. 7jjv> f^); 3) dvesa (C. Blji); 4) kausidya 

(C. $$ ]&*); 5) viksepa (C. |§L); and 6) moha (C. are vipaksas of dana, sila, 

ksanti , virya, dhyana, and prajna , respectively. 

488) Hereafter, on the relation of the 4 characteristics to the Stages of Bodhisattva. 
Cf. BGS 813 a, MSbh (P), 258 6. 

497) anutpattika—dharma, T. mi-skye-bahi chos—nid, C. ^ ^ (— anutpat- 

tika-dharma—ksanti). 

498) nischidra , T. skyon med-pa (without defect), C. (without interruption). 

499 * svarasavahin, ran-gi hah-gis hjug—pa. C. ^ (natural). 
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D f this knowledge, the entireness of Buddhas ’ properties in the Immacu¬ 
late Sphere is completed. On the Stage of Bodhisattva called Sadhumati 
(perfect Knowledge), by means of immeasurable forms of Meditation and 
magic formulas like the ocean 500) , they can obtain the knowledge 501) for 
assuming the immeasurable properties of the Buddha. On the basis of 
this knowledge, the 4 immeasurability ’ of [Buddhas ’] properties is com¬ 
pleted. On the Bodhisattva’s [last] Stage called Dharmamegha , basing 
himself upon the knowledge revealing 502) the secret 503) state of all the 
Buddhas, the 4 inconceivability ’ of Buddhas ’ properties is completed. 
Immediately after this stage, on the basis of knowledge which leads to 
the liberation from all impediments on account of Defilements and Know- 
ables along with their remaining forces, aiming at the acquisition of the 
Stage of Buddha, the highest 4 purity ’ of Buddhas ’ properties is comple¬ 
ted. As the Arhats and the Pratyekabuddhas cannot perceive 504) these 
four knowledges, the foundations of these Stages [above Acala ], they are 
said to be far from the Sphere of the Nirvana 505) characterized as being 
indivisible from the accomplishment of the properties of the [above men¬ 
tioned] four kinds. 


§ 4. Similarity of the Buddhahood to the Sun. 

The Intellect, the Wisdom and the Liberation 
Are [respectively] bright, radiant, and clear, 

And they are inseparable 506) from [the Absolute Essence]; 
Therefore, they are similar to the light, 

The rays, and the disk of the sun. // 93 // 

That which is indicated as the Sphere of the Nirvana characterized 
as being inseparable from the accomplishment of four kinds of properties 
through the Intellect, the Wisdom and the Liberation, is explained to 


5°°) jr or samudra, T. reads brgya-stoh (= satasahasra), but C. • 

601) C. calls this jndna ‘ sunya{ta)-jndna ’ (^ 5 ? 

602) aviparoksa, T. Ikog-tu ma gyur—pa, C. ^Ij . 

503) guhya, T. gsah-ba, C. ffi. 

504) samdrsyate, T. mthon-ba, (as Parasmaipada), C. ‘ to be ’. 

506) Cf. SMS 219 c (after the explanation of ‘ caturdkdraguna ’ of the Tathagata): 

60a) abheda, T. tha-dad-med, C. 
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have similarity to the sun in four aspects, namely, by three aspects 507 > 
on account of the Intellect, etc., respectively, and by one [in general]. 
Here in the Buddha’s body 508) , 1) The transcendental Intellect which is 
supermundane and indiscriminative is, through its engaging in the destruc¬ 
tion of darkness [that hides] the highest true essence of everything cog¬ 
nizable, akin to the light [of the sun]; 2) The Wisdom of Omniscience 509 > 
which is attained subsequently 510) is, through its penetrating everything 
knowable of all kinds, without exception, akin to the radiance of the 
net 511) of rays; 3) The Liberation of the Innate Mind, the basis of the 
above two (Intellect and Wisdom), has a resemblance to the purity of 
the disk of the sun through its being perfectly free from pollution and its 
being radiant; and 4) As these three are undifferentiated from the Ab¬ 
solute Essence, there is a similarity to the light and others through their 
indivisibility [from the sun]. 

Therefore, without the acquisition of Buddhahood, 

There is no attainment of Nirvana, 

Just as it is impossible to see the sun. 

Avoiding 512) its light and rays, jj 94 // 

Thus, within the Essence [of the Buddha] which is endowed with 613) 
the virtuous qualities as its own nature constantly associated 514) since 
beginningless time, there exists the essential nature 5151 of the indivisible 
properties of Tathagatas. Therefore, unless the Buddhahood 516) , i.e. the 
true introspection 517) by the Intellect 5l8> free from attachment and of no 


507) karana in the text. It is preferably corrected into akara. (T. rnam-pa). C. om. 
‘ tribhir ekena ca karanena ’. 

508) buddhasantdnika, T. sans-rgyas-kyi rgyud-la mhah-ba, C. mms. 

509) sarvajha—jfidna, T. ses-bya thams-cad—kyi ye-ses (sarvajneyajnana ), C. * ^uj] 
m ii • 

510) prsthalabdha, T. rjes—la thob-pa. C. simply £3 (in comparison with prajna ^f?). 

611) jala, T. dra-ba, C. . 

612) nirvrjya (fr. nir \J vrj, Pali nibbajjeti ), T. spans-rws , C. 3 ^^ . 

S13) upahita, T. -dart Idan-pa. 

611) sdmnidhya, T. ne-bar gnas-pa (= upasthita). C. om. from samnidhya up to 
upahite, and instead has anasrava. 

615) avinirbhaga-gunadharmatva, T. yon-tan rnam—par dbyer-med-pahi chos-hid 

yin-pa. For dharmatva, C. (= dharmakaya). 

616) tathagatatva — buddhatva. T. om. -tva. 

517) jhana-darsana, T. ye-ses-kyi gzigs-pa, C. om. darsana. 

518) T. om. prajna, for which C. has ‘ 'pY ’. 
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hindrance, is understood, the acquisition will not take place, i.e. the 
realization of the Sphere of Nirvana characterized as the liberation from 
a ll the impediments, just as we cannot see the disk of the sun without 
perceiving its light and rays. Therefore, it is said 5l9) : 

“ O Lord, there is no acquisition of the Nirvana for [those who 
maintain] the inferiority or superiority of [all] the elements 520) . 
The acquisition of the Nirvana is, O Lord, available [only] to [those 
who know] the equality of all the elements. [In other words], 0 
Lord, it is for those who have the Wisdom of equality, those who 
have the liberation of equality 521) , or those who have attained the 
true introspection through the liberation of equality. Therefore, 
O Lord, it is said the Sphere 522) of the Nirvana is of unique taste, 
of equal taste. That is to say, [it is of one and the same] taste 
with Wisdom 523) and Liberation ”. 

B19) SMS 220 b. (Lit. therefore she (= Srimaladevi) said). 

620) hina—pranita-dharmanam (Bahuvrihi comp.). 

DAS also quotes the same passage and, prior to the quotation has an interpreta¬ 
tion of this subject. It runs as follows: 

“ It should be known, furthermore, that there is only one way of the One Vehicle. 
If otherwise, there should be another nirvana than this. How may it be possible for the 
superior nirvana and the inferior nirvana to exist within one dharmadhatu? Also, we cannot 
say we get one result on the basis of higher or lower causes. If there were a difference 
among the causes, there would also be a difference among the results ”. (DAS 894 a). 

521) sama-vimukti . 

622) T. om. dhatu, but C. has it. 

623) vidya, T. rig-pa, C. B^j . 
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IX. THE 9 ILLUSTRATIONS ON THE GERM COVERED WITH 

DEFILEMENTS » 


§ 1. The 9 Illustrations according to the Tathagatagarbhasutra. 

Thus have been explained the characteristics 

Of the Matrix of the Buddha from 10 aspects; 

Now, this Matrix, as concealed by the covering of defilements 

Is to be known by the following illustrations. // 95 // 

Thus, with reference to the existence 2) of the Essential Nature 3) , 
as eternal as the ultimate limit [of the world] 4) , we have hitherto explained 
the characteristics of the Matrix of the Tathagata from 10 points of 
view. And hereafter, with reference to the fact that the covering of 
defilements is essentially unconnected 5) [with the Innate Mind] although 
associating with 6) it since the beginningless time 7) , and the pure 
Essential Nature, likewise associating since the beginningless time, is 
essentially connected with it [as being its own nature], it should be under¬ 
stood, by 9 illustrations based upon the Scripture 8) , that the Matrix 
of the Tathagata is concealed by the limitless 9) coverings of defilements. 
Which are the 9 illustrations? 

(Karikas 27-57) 

Like the Buddha in an ugly lotus flower. 

Like honey surrounded by bees, 

1J C. ® S ® f® PO % A. Cf. BGS 806 c-808 c. 

2) samvidyamanata, T. rig-par bya-ba-hid, C. not clear. 

3) dharmata, T. chos-nid, C. . 

apardntakoti-sama, T. phyi-mahi mthahi mu dan mtshuns-pa. This formula ( apa - 
rantakotisama-dhruvadharmata-samvidyamanatd) is, together with the next two formulae 
(on klesakosata and subhadharmatd), originally taken from AAN. 467 6. See my Intro¬ 
duction, n. 66. 

5) asambaddha, T. ma hbrel-ba, C. om. 

6) samnidhya, T. ne-6ar gnas-p a ( upasthita ), C. * covered ’ in the meaning. 

So T. ( thog-ma med-pahi dus-nas) and C. UL •^' r ^|v). But S. anadi-. 

8) TGS 457 a-460 b. 

9) For aparyanta .. . koti, C. j jnf . 
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Like kernels of 10) grains covered by the husk, 

Like gold fallen into impurities. 

Like a treasure under the ground. 

Like a sprout, etc. grown from a small fruit U) , 

Like an image of the Buddha wrapped in a tattered 12) garment, 

II 96 I/ 

Like the kinghood 13) in the womb 14) of a poor 15) woman, 

And like a precious statue in the earthen mould; 

In such a way, there abides this Essence 

In the living beings obscured by occasional stains of defilements. 

// 97 II 

[In these illustrations], pollutions are like 
A lotus flower, bees, husk, impurities and the ground. 

Like the bark of a fruit, like a tattered garment. 

Like a woman of misery, and like earth tormented by the fire of pains; 
And the Buddha, honey, cleaned kernels 16) , gold, treasure, 

A Nyagrodha tree, a precious image, the Highest Lord of the world. 
And a purified precious statue, 

The excellent Essence has a resemblance to them. // 98 // 

(I) The Defilements are like the ugly sheath of lotus flowers, and 
the Essence of the Tathagata is akin to the Buddha 17 ’. 

Suppose the Buddha, shining with a thousand marks [of virtue], 
Were abiding in the inside l8) a faded lotus flower. 


10 ) 


sara, T. shih-po, C. . The edible part of grains. 

X1 ’ alpa-phala, T. hbras-chuhs , C. pjy; (om. alpa). 

12 ’ praklinna = puti (v. 98), T. hrul , C. ^ff^ (j^ 

13 ’ nrpatva, — dvipagradhipa ( v. 98) T. mi-bdag , C. ~Ff ( cakravartin ). 

14 ’ jathala, T. lto[-ba] (belly). 

15) jaghanya, T. nan (ugly), C. (poor and ugly). 

16) susara. 

17 ’ Cf. TGS 457 c. The story given in the Sutra is as follows: Once the Lord, sitting 
in the assembly of Bodhisattvas, showed a miracle. There appeared thousands of 
lotus flowers having the apparitional Buddha within and shining w'ith splendour fra¬ 
grant. They came to blossom at the same time, but all at once they became faded and 
began to give a bad smell. But still there was the Buddha sitting within each flower. 
Bodhisattvas were surprised at this sight and asked the Lord for the explanation of 
this miracle. Then the Lord started his pronouncement on the Essence of the Tathagata 
abiding within each living being. 

This idea of the origination of the Tathagata is probably borrowed from the Tatha- 
gatotpattisambhavanirdesa of the Avatamsaka. 

18 ’ garbha-vestita, T. ... hi khoh gnas-pa, C. 
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And a man of immaculate divine sight would perceive him 
And release him from the sheath of petals 19) of lotus; — 1/99// 
Similarly, the Lord, with his Buddha’s eyes, 

Perceives his own nature even in those who are in the lowest world 
And, being immaculate, standing at the utmost limit 20) and being 

full of Compassion, 

He releases them from the obscurations. // 100 // 

Just as a person of divine sight perceives 
A faded 21) and ugly lotus flower and the Buddha within it, 

And rends asunder the petals [in order to draw him out]; _ 

In the same way, the Lord perceives the world, 

The Matrix of the Buddha, covered with the sheath of stains, Desire, 

Hatred 22) , etc., 

And kills 23) its Obscurations 24) because of Compassion. // 101 // 

(II) The Defilements are like honey-bees, and the Essence of the 
Tathagata is akin to the honey 25) . 

Suppose a clever person, having seen 
Honey surrounded by 26> cloudy bees. 

And wishing to get it, with skillful means. 

Would deprive the bees completely of it; — // 102 // 

Similarly, the Great Sage, possessed of the eyes of the Omniscience, 
Perceiving this Essence known as akin to honey, 

Accomplishes the non-connection 27) of the Essence 
With the bees-like obscurations, completely. // 103 // 

Just as a man who is desirous of getting honey 
Hidden by thousands, millions 28) of bees, 


19) pattra , T. reads padma instead of pattra. Here pattra stands for kosa. 

2 °) = being eternal (C. ]|!§± \ f~ |fj^). 

21) samminjita, T. thum[-pa] (something packed or wrapped up), C. 

T. reads jalaruha as locative, instead of accusative in S. 

22) C. ‘ Mesa ’. T. as S. 

2S * nir\jhan, T. hjoms-pa, C. (to remove). 

’ (petals). 


24) nivarana, T. sgrib-pa (= avarana ). C. reads analogically 
26 > Cf. TGS 457 c-458 a. 

26) upagudha (concealed), T. bskor (surrounded), C. 

27) aslesa , T. rab-tu spon-ba (= prahana), C. similar to T. 

28 * sahasra-koti-niyuta, T. bya-ba khrab-khrig ston (niyuta-koti-sahasra ), C. 

t 81 $ fi fife. ( 81 $ ft fife = nayuta , for niyuta). 


ill (as T.). 
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Drives the bees away 291 and makes use of the honey 30) as 

he wishes; 

In the same way, the immaculate Wisdom in the living beings 
Is like honey, and the Defilements are like bees; 

The Buddha, like that man, knows how to remove the stains. 

//104// 

(III) The Defilements are like the outer husk, and the Essence of 
the Tathagata is akin to the inner kernel 31 *. 

The kernel of grains covered with the husk 
Cannot be eaten by any person; 

Those who wish to utilize it as food and the like 32) 

Take it out from the husk; — // 105 // 

Similarly, the Buddhahood in the living beings 
Is polluted with the stains of Defilements, 

And unless it is freed from the association of stains of Defilements, 
It cannot perform the Acts of Buddha in the 3 Spheres. // 106 // 
Just as the kernel of grains like rice, wheat, barley, etc. 33) , 

As long as it is unrelcased from the husk and not cleaned 

well 34) , 

Cannot be the sweet edible for the people; 

Similarly, the religious king 35) residing in the living beings, 
Having his feature unreleased from the husk of Defilements, 
Does not become one who can grant the pleasurable taste of the 

Doctrine, 

To the people who are afflicted by the hunger of Defilements. //107// 


29 * vinihatya (fr. vi-ni\/han), C. (killing). But T. bsal te (fr. sel-ba, to 

remove), which gives a better sense. 

30) The form madhva as inst. sg. of madhu (neut.) is peculiar. (Is it a special form 
in some Prakrit or merely a wrong reading of madhund ?). 

31 > Cf. TGS 458 a. 


32) annadibhir (inst.) is grammatically peculiar (usually in loc.). 

33) kanguka-sdli-kodrava-yava-vrihi. All these are varieties of grains, their equi¬ 
valents are not so clear. The last one, vrihi seems to stand for corn or grain in general. 


for which T. & C. are hbru, , respectively. T. salu , bra-bo , nas , hbru (the second one 

is a kind of wheat), C. . 

34) khddy—asusamskrta , T. gra-ma-can legs-par ma bgrus (having hairs and not 
yet cleaned) ( bgrus means ‘ to step on the bag filled with corns in order to remove 

the husk). C. . See J’s note 1 on S. p. 62. 

35 * dharmesvara, C. |e] jE • 
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(IV) The Defilements are like a dirty place 36) filled with impurities, 
and the Essence of the Tathagata is akin to gold 37) . 

Suppose a traveller would happen to drop 
A piece of gold in a place filled with impurities 38) , 

And the gold would stay there for many hundreds of years 
As it were, without changing its quality; — // 108 // 

Then a god possessed of immaculate divine eyes 
Would see it there and tell a man: — 

Here is a piece of gold, fresh 39) and the highest of precious 

things. 

You should purify it and make use of it as a treasure; — // 109 // 
Similarly, the Buddha perceives the quality of living beings 
Drowned in the Defilements which are like impurities, 

And pours the rain of the Doctrine over the living beings 
In order to wash off that dirt of defilements. // 110 // 

Just as a god, perceiving a piece of gold, the most beautiful one, 
Fallen into a dirty place filled with impurities. 

Would show it to the people in order to purify 40) it from dirt 41) ; 
In the same way, the Buddha, perceiving the treasure of the Buddha 

in the living beings 

Which is fallen into a big pit of impurities of defilements, 
Teaches the Doctrine to the living beings in order to purify the 

treasure. // 111 // 

(V) The Defilements are like the underground 42) , and the Essence 
of the Tathagata is akin to a treasure of jewels 43) . 

Suppose there were an inexhaustible treasure 
Under the ground within the house of a poor man; 

However this man might not know about that treasure, 


36) samkara-dhana, T. Ijan-ljin-kyi gnas, C. simply ‘ impurities \ dhdna stands 
here for ddhana. samkara is replaced in verses by samkara. 

37 > Cf. TGS 458 a-b. 

38) samkara-puti-dhdna, T. Ijan-ljin rul—bahi gnas. 

39) nava . T. & C. om. it. 

40) T. reads ‘ kun-tu dgah-bar by a phyir ’ (in order to gladden them, O.), which 
is probably a misreading for ‘ kun-tu dag-par bya phyir ’. 

41) T. reads ‘ balat ’ (nan-gyis) instead of maldt. But C. as S. 

42) tala, T. mthil (depth), C. om. 

43) Cf. TGS 458 b. Also cf. MPS ( Taisho , XII, p. 407 b). 
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And the latter could not say to him 4 I am here — // 112 // 
Similarly, though there is a treasure of immaculate jewel, 

The inconceivable, inexhaustible 44) properties in the mind, 

The living beings of the world, without knowing it, 

Constantly 45) experience the suffering of poverty in various ways. 

// H3 II 

Just as a treasure of jewels in the house of a poor man 
Would not say to him 4 I am here ’, 

Nor the man could know 4 here is a treasure of jewels 
Likewise is the treasure of properties dwelling in the house of the 

mind 48) , 

And the living beings are like a poor man; 

To enable those people to obtain this treasure, 

The Sage makes his appearance in the world. // 114 // 


(VI) The Defilements are like the bark-covering [of a seed], and the 
Essence of the Tathagata is akin to the germ within a seed 47) . 

Just as the germ of a seed inside the fruit of trees 
Of Mango, Tala 48) , etc. is of an imperishable nature, 

And, being sowed in the ground, by contact with water, etc., 
Gradually attains the nature of the king of trees; — // 115 // 

In the same way, the pure Absolute Essence, abiding in the living 

beings, 

Covered by the sheath within the bark of the fruit of ignorance 

and the like, 

[Grows] gradually by the help of this and that virtue 

And obtains [finally] the state of the king of Sages. // 116 // 

Conditioned by water, by the light of the sun, 

By air, soil, time and space, 

From within the husk of the fruit of the Tala or mango 
There comes out a tree; 

Similarly, the germ of the seed of the Buddha, 

Residing within the bark of the fruit, the defilements of living 

beings, 


44> aksayya (= aksaya ). 

4S> ajasram, T. rgyun-tu, C. om. 

48) Remind of a similarity with the dlayavijnana theory. 
47 > Cf. TGS 458 c. 

48) T. om. tala , C. simply ‘ various kinds of tree \ 
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Thrives by the help of this and that virtue. 

Resulting in the tree 49) of the Highest Truth. // 117 // 


(VII) The Defilements are like a tattered garment, and the Essence 
of the Tathagata is akin to a precious image 50) . 

Suppose an image of the Buddha made of precious jewels 

Wrapped in the tattered garment of bad smell 

Were cast olf 51) on the road, and 

A god, perceiving it, would speak to travellers 

About this matter 52) , in order to retrieve it; — // 118 // 

Similarly, the One who has eyes 53) of no obstacle 

Perceives, even among those in the world of animals 54) , 

The nature 55) of the Buddha concealed by the stains 56) of various 

kinds of Defilements, 

And, for the sake of its liberation [from Defilements], 

Provides the means 57) [of deliverance]. // 119 // 

Just as a god with divine eyes, seeing the Buddha’s image 
Wrapped in a bad-smelling garment, and rejected 58) on the road. 
Would show it to the people in order to retrieve it; 

In the same way the Lord, perceiving even among animals. 
The Essence [of the Buddha] thrown on the road of transmigration, 


40) vitapa (small plant), T. hthon (coming out), C. W* -X I for dharma- 
vitapa. 

6 °) (]£ TGS 458 c-459 a. The story given in the Sutra is as follows: There was a 
person who kept one golden image of the Buddha. He was on the way to another country 
along a dangerous path. For fear of robbers, he wrapped that image in tattered 
garment so that nobody could notice of it. As this person passed all of a sudden on the 
way, the image was abandoned in a field and left unknown to travellers who thought 
it merely a dirty cloth of no value. There happened to come a man of divine eyes, 
who, recognizing the image within the tattered garment, picked it up out of the garment 
and saluted it. 

61) For ujjhita , T. gnas (placed), C. or dSl (fallen) in v. 120. 

52) etam artharn (this thing). 

63 * T. om. caksuh, which C. has. 

61) C. ‘ in the lowest world ( avid ) ’. 

65) atmabhava, T. drios-po (nature), C. [Ira % (= kdya). 

66) T. om. mala, which C. has. 

67 * abhyupdya, T. thabs, C. . For vidadhati, T. ston-mdsad, C. ift #•?£> 

(preaches the highest doctrine). 

68) ujjhita in the text should be corrected into ujjhita . 
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With the covering of the tattered garment of Defilements, 
Taught the Doctrine for the sake of its deliverance. // 120 // 


(VIII) The Defilements are like a pregnant woman 59) and the Essence 
of the Tathagata is akin to an Emperor contained in the Embryonal 
elements 60) . 

Suppose an ugly woman without a protector 61) 

Were abiding in an orphanage 62) , 

And, bearing the glory of royalty as an embryo 63) , 

Might not know the king in her own womb 64) . // 121 // 

The generation of worldly existence is like an orphanage, 

Like a pregnant 65) woman are the impure living beings, 

And the immaculate Essence in them is like that embryo 66) , 
Owing to the existence of which, they become possessed of protec¬ 
tion. // 122 I/ 

Just as a woman, whose body is covered with a dirty garment 
And having ugly features, experiences in an orphanage, 

The greatest pain when the king is in her womb; 

Similarly the living beings abiding in the house of misery, 

And whose mind is not quiet by the power of Defilements, 
Imagine themselves without a protector 

Though the good protectors 67) are residing in their own bodies. 

II 123 // 


59) dpanna-sattva-ndri, T. sems-can shugs-pahi mi-mo (a woman who is bearing 
an embryo), sattva here means an embryo. 

60) kalala-mahabhutagata. For kalala, T. mer-mer-po, C. JH. [ifH]. kalala is 
the first stage of embryo. Of this example, cf. TGS 459 a. 

61) anatha (Lit. without a protector) T. mgon-med, C. $lj* (It means ‘abandoned 
by her husband or ‘ widow ’). 

62 > andtha-dvasatha, T. mgon-med hbug-gnas, = andtha-sdla (T. ... khyim), andtha- 


vesman (T. .. . khan-pa), C. 

63) garbha, T. mhal. mnal means ‘womb’ and not ‘embryo’, but here garbha seems 
to mean embryo. See below. 

64) kuksu, T. Ite (centre), C. * inside of body ’. 

65) antarvat, T. mnal-ldan ( garbhavat ), C. i pj!i }jtJ (possessed of embryo). 

66) tad-garbhavat. For garbha, T. mnal-gnas (= garbha-sthita, that which is within 

the womb), C. & 4 1 (embryo within the womb). 

67) sannatha, T. mgon-bcas, C. i® ft . Both takes it as sanatha. 
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(IX) The Defilements are like an earthen mould 68) and the Essence 
of the Tathagata is akin to a golden statue 69) . 

Suppose a man who knows [how to make a statue], 

Seeing that the statue, filled with melted gold inside 
And covered with clay outside, had become cool. 

Would, for purifying the inner gold, remove the outer covering; — 

// 124 // 

Similarly, the One who has got the highest Enlightenment, 
Perceiving always 70) the radiance of the Innate Mind 
And the occasionality of the stains. 

Purifies the world, which is like a mine of jewels, from obstructions. 

// 125 // 

Just as a statue made of pure, shining gold 
Would become cool within the earthen covering, 

And, knowing this, a skillful jewel-maker would remove the clay; 
In the same way the Omniscient perceives that 
The Mind 71) , which is like pure gold, is quiescent 72) , 

And, by means of a stroke 73) [called] the method of teaching the 
He removes the obscurations. // 126 // Doctrine 74) , 

The summarized meaning of the illustrations is as follows: 

Inside a lotus flower, amidst bees, 

Inside the husk, impurities, and the ground, 

Within the bark of a fruit, within a tattered garment, 

In the womb of a woman, and inside clay, respectively, // 127 // 
Like the Buddha, like honey, like the kernel of grains, 

Like gold, like a treasure, and like a tree, 

Like a precious image, like the Emperor, 

And like a golden statue, // 128 // 

The Innate Mind of the living beings 
Which is pure from beginningless time, 


68) mrt-pahka-lepa, T. sahi hdam gos-pa , C. as*. 

69 > Cf. TGS 459 a-b. 

70) T. om. sada, which C. has. 

71 * manas , T. yid , C. manas here stands for c ittaprakrti. 

72) For siva, C. f)jf£ (firmly). 

73) prahdra, T. brdeg-spyad, C. * (hammer). 

74) dharmakhydna-naya, T. chos-hchad-tshul , C. tt Jfe. 
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And is not bound by the covering of Defilements, 

Though being within them from the outset is thus illustrated 75) . 

// 129 // 

In brief, by this explanation of the illustrations given in the Tathd- 
gatagarbha-sutra , there is shown the fact that, for all living beings, 
the defiling elements [which cover] over their mind from the beginningless 
time are [merely] of an accidental nature, whereas the purifying elements 
existing in the mind since beginningless time were born together [with 
the mind], and hence, they are of an indivisible nature 76) . Therefore, it 
is said 77) : 

44 Owing to the impurities on the Mind, the living beings are defi¬ 
led; owing to the Mind [itself], pure [by nature], they are purified 


§2. 9 Kinds of Defilements — the Impurities on the Mind 78) . 

Here, which are the impurities on the Mind, with reference to which 
the 9 illustrations, a sheath of lotus flower, &c., have been explained? 
Desire, Hatred and Ignorance 79) , and their intense outburst, 
[Ignorance in] the form of Impression 80) 


73) C. abbreviates these 3 verses into two by avoiding repetition of the 9 examples. 
C. distinguishes the situation of klesas and cittaprakrti by using ‘ ’ for the former 

and ‘ (endowed with) for the latter. 

76) Here is given the contrast between citta-samklesa-dharma and citta-vyavadana- 
dharma, namely the former is merely agantuka, while the latter is sahaja and avinirbhaga , 
although both are anddisamnidhya (S. p. 59, 1. 12 ff.) with sattvas. This contrast is explained 
in a previous passage by the terms asambaddha and sambaddha. 

77) The source of this quotation is unknown, but we have a similar expression in 
the Vimalakirti-nirdesa (Taisho , XV, 563 b). This idea seems to be quite old and perhaps 
we can trace back its origin as far as the Pali Nikayas (e.g. SN III, 151). 

78 > Cf. BGS 806 c. 

79) C. adds a word ‘ mm of which the equivalent in Skt. is not clear. Probably 

it stands for anusaya or bandhana (literally ■m ’ is near to bandhana, but in the com¬ 
mentary, these three klesas are said to be in the state of anusaya, and furthermore, ban¬ 


dhana is usually rendered in Chinese by 4 #n1R ! while in this text, the same ‘ 

(or / ^^) is often used for anusaya. If so, even more curious is the use of this ‘ ’ for 

tivra-paryavasthana in this verse. It seems quite wrong. 

For paryavasthana, T. has kun-ldan (— kun-nas Idah-ba) (— paryutthana). See 


v. 137. 


80) Here vdsana stands for avidyavasabhumi. See prose commentary on this verse. 
This use of vasana seems to support the Tibetan interpretation of the term avidyavasa- 
bhumi. See Note VIII-112. 
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The pollutions [which are to be removed by 81) ] 

The Path of Perception and that of Practice 82) , 

And those remaining in the impure and the pure Stages [of Bodhi- 

sattva, respectively], // 130 // 
These 9 kinds of [defilements] are illustrated 
By the example of the sheath of a lotus flower and others; 

In their variety, however, the coverings of Defilements 83) 

Extend beyond the limit of extremity in number. // 131 // 

In brief, these 9 kinds of Defilements make always their appearance 
[on the Essence of the Tathagata] as the incidental [attachment] 84) , although 
the latter is perfectly pure by nature, just like the sheath of a lotus flower 
[covering] over the Buddha’s image, and other examples. What are the 
9 Defilements? They are, namely: 1) the Defilement characterized as 
the dormant state 85) of Desire ( raganusayalaksana-klesa ); 2) the Defile¬ 
ment characterized as the dormant state of Hatred ( dvesdnusayalaksana-k.)\ 
3) the Defilement characterized as the dormant state of Ignorance (mo- 
hanusayalaksana~k.); 4) the Defilement characterized as the intense 
outburst of Desire, Hatred and Ignorance (tivraragadvesamohaparyava- 
sthanalasana-k .); 5) the Defilement contained in the Dwelling Place of 
Ignorance ( avidydvasabhumisamgrhita-k .); 6) the Defilement to be extir¬ 
pated by means of Perception ( darsanaprahdtavya-k .); 7) the Defilement 
to be extirpated by means of Practice ( bhdvandprahdtavya-k .); 8) the 
Defilement remaining in the impure Stage [of Bodhisattva] ( asuddhabhu - 
migata-k.)‘, & 9) the Defilement remaining in the pure Stage [of Bodhi¬ 
sattva] (suddhabhumigata-k.) 86) . 


81 * T. inserts spons (= hey a, prahatavya) after m&rga. It is better for understanding. 
82) drh-marga-bhavana. But T. & C., in usual order of dar sana-bhavana-marga. 


83) upasamklesa , T. ne-bahi fion-mohs, C. . 


86) anusaya, T. bag-la hal, C. (BGS 0^). 

86) For these 9, T., C. & BGS have as follows (BGS in parentheses): 


1 ) hdod-chags bag-la nal-gyi mtshan-iiid—kyi hon-mohs-pa , 




m © m m nix 

2) she-sdan, R « g , (ffi RR Bfi ffi fig* 

3) gO-mug, M ft S f», M II M ‘M f$)i 

4) hdod—chags dan she-sdah dan, gti-mug drag-pos kun-nas Idah-bahi mtshan-Hid, 

*i> m-. 
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Now first of all, l)-3), there are those Defilements which are in the 
bodies 87) of those worldly people who are freed from 88) Desire, and, 
being the causes of Forces which accumulate the motionless State 89) , give 
rise to the Material and the Immaterial Sphere, and which are to be kil¬ 
led 90) by means of the Supermundane Wisdom. These are here termed 
the Defilements characterized as the dormant state of Desire, Hatred 
and Ignorance. 4) Next, we have those Defilements which exist in the 
bodies of those living beings who indulge in Desire and the rest, and 
which, being the cause of Forces that accumulate merit and demerit, 
give rise only to the Sphere of Desire, and are to be killed by means of 
the Wisdom, [obtained] through the Contemplation of Impurity 91) , etc. 
They are called the Defilements characterized as the intense outburst of 
Desire, Hatred and Ignorance. Then, 5) there are those Defilements which 
are in the bodies of the Arhats, and, being the cause that produces 
the Immaculate Actions, result in the birth of the pure Body made of 
mind, and are to be killed by the Tathagata’s Wisdom of Enlightenment. 
These are called the Defilements contained in the Dwelling Place of 
Ignorance 92) . 

There are two kinds of individuals who undergo training [on the 


5) ma-rig-pahi bag-chags-kyi sas bsdus-pa. u m ft m m s§ ® m , 

(IS ft iffl,); 

6 ) mthoh-bas span-bar bya—ba , , < JE M ife 

7) bsgom-pas span-bar bya-ba , jlf[ 0f *JvK W 0f 

8 ) ma-dag-pahi sa-la brten-pa, A'* 1 '^ , (A'' 7 ^); 

9) dag-pahi sa-la brten—pa, If it @ tS , df M 


S7> sdntanika , (of santana, lit. flux, stream), T. rgyud-la yod-pa , C. ft 4 

ft Bf M- 

B8) vita, T. —dan bral—ba. C. failed to catch the sense, but BGS gfc, 

8 8> dni njya-samskdrbpacaya T. mi-gyo-bahi hdu-byed—la sogs-pa, C. life 

mm. About aninjya (= anijya, aninjya, Pali anejja ), see BHS Die. s. v. Along with 
punya and apunya, this aninjya forms samskdra which accumulates the Phenomenal 
Existence ( bhava ). See below. 


90) vadhya, T. gshom-par bya-ba , C. |tf ff. 

91) asuddhabhdvand (text reading bhava should be corrected), T. mi sdug-pahi sgom- 


pa, C. A* 10. See BHS Die. s. v., Mvyut. 52. 

92) About avidyavasabhumi , anasravakarman and manomayakaya , see Note VIII- 
112, 115. (where Bodhisattva is also included in this group). 
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Path] 93) : a) the ordinary beings and b) the Saints. Now, 6) the Defi. 
lemejits which exist in the body of ordinary beings training on the Path 
and which are to be killed by the Wisdom [obtained through] the first 94 > 
Perception of the Transcendental Truth are termed the Defilements to 
be extirpated by means of Perception. And, 7) the Defilements which 
exist in the body of the Saints training on the Path and which are to be 
killed by the Wisdom [obtained through] the Transcendental Practice 
of the Truth according to their [Transcendental] Perception 95) are called 
the Defilements to be extirpated by Practice. 

[Lastly there are two kinds of Defilements associating with Bod- 
hisattwas]. 8) Those which are in the body of Bodhisattvas who have 
not reached the ultimate perfection, and which are the enemy to the 
Wisdom [attained] on the [first] 7 Stages 96) and are to be killed by 
means of the Wisdom [obtained through] the Practice of the 3 Stages 
beginning with the 8th, these are called the Defilements remaining in 
the impure Stage [of Bodhisattva]. 9) The Defilements which exist in the 
body of Bodhisattvas who have reached the ultimate perfection, and 
which are the enemy to the Wisdom [attained through] the Practice on 
the (last) 3 Stages beginning with 8th and are to be killed by means of 
the Wisdom [of the Buddha, obtained through] the Meditation called 
‘the Diamond-like’ 97) , these are called the Defilements remaining in the 
pure Stage [of Bodhisattva]. 

These 981 


® 3) saiksa, T. slob-pa, C. m a. They may be called ‘ bodhisattvayanika ’, i.e. Ma- 
hayanist. i drya\ here, seems to denote those Bodhisattvas who are below the 1st Stage, 
in comparison with no. 8. But usually the attainment of darsanamdrga is said to take 
place on the 1st Stage of Bodhisattva. 

94) T. regards prathama as prathamabhumi. C. repeats lokottara and seems to render 


this prathama by prathamalokottaracitta (^JJ tit [M] But BGS inserts * 

(anadikalddrstapurva) before prathama. It seems to be a good 
interpretation of this prathama. That is to say, in comparison with * yathadrsta ' in the 
next, ‘ prathama ’ means that this darsana has never been observed by the Hinayanists 
and is to be attained ‘ for the first time ’ by the Mahayanist. Paramartha gives a 
detailed explanation on this subject in his commentary on BGS (BGS 807 b). 


95) yathadrsta. See above. C. in M ( yatha-purvadrsta ). 

961 i.e. those which are not exterminated by the Wisdom attained in the first 


7 Stages. 

97 * vajropama—samadhi. It is said to be the meditation in the highest stage of prac¬ 
tice. (Mvyut. 21 & 55). 

98 1 The following verse is, as J suggested, not a verse at all. This passage is merely 
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Nine Defilements, beginning with Desire, 

Being taken in short, respectively. 

Are illustrated by 9 examples. 

That of the sheath of a lotus flower and others. // 132 // 

And, if taken in detail, [these Defilements] which are differentiated 
into 84,000 groups, are as infinite as the Wisdom of the Tathagata. 
On this point, therefore, it is said that the Matrix of the Tathagata is 
concealed by the coverings of Defilements which extend beyond the limit 
of extremity in number 99) . 

(Variety of Living Beings according to their Defilements). 

The impurity [retained] in the ordinary beings, 

The Arhats, the individuals in training [on the Path], 

And the Bodhisattvas is [explained], respectively, 

By these four, one, two and two kinds of pollution. // 133 // 

It has been said by the Lord that all living beings are posses¬ 
sed of the Matrix of the Tathagata 100) . Here, ‘all living beings’ are 
said to be, in short, fourfold: namely, 1) the ordinary beings; 2) the 
Arhats; 3) the individuals in training [on the Path]; and 4) the Bod¬ 
hisattvas. Their impurity, on account of [which they cannot identify 
themselves with] the Immaculate Sphere, is here explained by [the first] 
four, [the next] one (the 5th) and two (the 6th & 7th) and again by 
two (the 8th & 9th) kinds of Pollution, 101 ’ respectively. 


§ 3. Concordance between the 9 Illustrations and the 9 Defilements 102 ’. 


Now, how should the resemblance of 9 Defilements be known, Desire 
and the rest, to the sheath of a lotus flower and others, respectively, 
and how should the similarity be understood between the Essence of the 
Tathagata and [the examples], the Buddha’s image and the rest? 


an explanation of v. 131 ab and the following sentences are those of v. 131 c d. Perhaps 
C. keeps the original form. 

8 9) TGS (The second formula on tathagatagarbha). 

i°°) ££ TGS (The first formula on tathagatagarbha). (The reading garbha iti is to 
be corrected into garbha iti). 

101) klesa-mala. T. om. mala. 

102 > Cf. BGS 807 c-808 a. 
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Just as the lotus flower born from the mud 
Is delightful 103) in its first appearance, 

But later on [when it withers], it is no more attractive; 
Similar to it is the delight of Desire. // 137 // 

Just as the honey-bees 104) , being excited, 

Sting sharply [and cause pain] 105) ; 

In the same way, Hatred, being aroused, 

Produces suffering in the heart. // 135 // 

Just as the kernel of rice 106) and others 
Are concealed 107) by the outside husk, 

Similarly, the perception of the Essential Truth 108) 

Is hindered by the covering 109) of ignorance. // 136 // 

Just as the impurities are somewhat disagreeable; 

Likewise those who have got rid of desire 110) 

[Regard] Passion as something disagreeable, 

Being characterized as devoted to [such] Passion, 

The outburst of Passions is repulsive like impurities. // 137 // 
Just as the people 1111 , because of their ignorance, 

Cannot obtain the treasure hidden under the ground 1121 , 

In a similar way, they cannot obtain the Buddhahood 
Hindered by the Dwelling Place of Ignorance 1131 . // 138 // 
Just as a sprout and the like, growing gradually. 


103 ) 


mano-rama , T. yid-dgah, C. 


The analogies in the following verses seem 


quite artificial. 

1041 bhramarah praninah (pi.), T. srog-chags sbran-ma, C. jllfb. 

1051 C. interprets: ‘when they are making honey, they bite the flowers’. 

1061 For sdli, T. hbras ( = vrihi, corn). 

1071 avacchanna — samcanna, T. bsgribs~pa. 

1081 sarartha, C. flUt 1C • 

1091 andakosa (lit. egg-shell). 

no) p or ‘ kama viragindm ’, T. reads ‘ chags dan bcas rnams-kyi ’ ( kama-aviragi- 

nam, as J suggested). But C. reading ‘ HU ^ ’ (similar is the case with 

the wise man’s observation of raga), though being far from the literal translation, is still 


close to S. And BGS has ‘ jlgfl ’ ( viragin ) in the parallel passage, which 

supports the text reading. 

1111 T. reads as jane ( skye-la ). But jandh is the subject word of apunyur and is 
used for both illustrating and being illustrated. C. shows this reading by repeating jandh. 

1121 vasudhd-antarita , C. T . 

‘nor ni bsgribs-pas na ’ for this and ‘ mi-ses 
gter ’ for ajnanad nidhi is a misreading caused by the reading of jane for jandh. 

n 3 ) The reading ‘ avidydvdsabhumy-dvrta had preferably be corrected into — avrtam , 
being an adjective for svayambhutvam, in comparison with the illustration above. So 
have T. & C. 
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Break out the husk of the seed, 

Similarly, by the Intuition of the Truth, 

Those Defilements are removed which are to be extirpated by 

Perception 114) . // 139 // 

Those who have destroyed the ground of conception of personal¬ 
ity 115) 

Are following 116) in the [Practice of the] Saintly Path; 

Therefore, their Defilements which are to be rejected 
By the Wisdom of Practice are said to be like a tattered gar¬ 
ment. // 140 // 

The stains remaining in the [first] 7 Stages 

Are like 117) the impurities of the receptacle of an embryo 118) , 

And the non-discriminative Wisdom has a resemblance 

To the matured form of an embryo delivered from its covering. //141 // 

The stains connected with 119) the [last] 3 Stages 

Are known as being like the earthen mould, 

And are to be destroyed by the Wisdom of the Buddhas 120) 
[Obtained through] Meditation called ‘ the Diamondlike ’. // 142 // 
Thus the 9 pollutions. Desire and the rest, 

Have a resemblance to a lotus flower and others. 

And the Essence [of the Buddha], consisting of 3-fold nature. 
Bears a similarity to the Buddha and the rest. // 143 // 


§ 4. The 3-fold Nature of the Essence, the Purifying Element within 
the Mind, and its Concordance with the 9 Illustrations 121) . 

The resemblance of the Matrix of the Tathagata, being the cause for puri¬ 
fying the Mind 122) , in 9-fold, i. e. to the image of the Buddha and so 


uO The analogy is not clear. C. says: * darsanamdrga removes the defilements and 
makes the Stages grow up gradually ’. 

115 * hata—satkaya—sarandm. T. hjig—tshogs snin-po bcorn rnams—kyi. C. om. sara. 


116 ) 


anusanga, T. ...dan hbrel-pa (= sambandha), C. 
U7) prakhya, T. ... dan mtshuns, C. mi n. 
llg ) garbha-kosa—mala, T. mnal—sbubs dri-ma, C. Jjtj 




uterus. 


119) anugata, T. rjes-hbrel (= anubaddha), C. ft! (known). 
12 °* mahatman, T. bdag-nid chen-po, C. J\, 
i 21 > Cf. BGS 808 a (k 0 § tt). 

C. reads ‘, § ft ^ 

with each of trividha svabhdva, respectively. 


garbhakosa means 


which is not correct. 


and connects them 
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forth, is to be understood in the reference to the 3—fold Nature (tri- 
vidhali svabhdvah) of the Matrix of the Tathagata 123) . What is the 3-fold 
Nature? 

The Nature of this [Essence] is the Absolute Body, 

The Reality, as well as the Germ, 

Which is known by the examples. 

Three, one and five, [respectively]. // 144 // 


By the 3 examples, i.e. those of the image of the Buddha, honey 
and the kernel [of grains], this Essence is to be understood as being 
of the nature of the Absolute Body ( dharmakdya-svabhdva ). By one 
example, i.e. that of gold, its being of the nature of Reality ( tathathd- 
svabhdva), and by [the remaining] 5 examples, i.e. those of the treasure, 
the tree, the precious image, the highest Lord of Universe, and the 
golden statue, its being of the nature of the Germ ( gotra-svabhava ) 
from which the 3 kinds of Buddha’s Body are originated 124) [is to be 
understood]. 

a) Dharmakdya. 

Here, how is the Absolute Body? 

The Absolute Body is to be known in 2 aspects, 

[One] is the Absolute Entity which is perfectly immaculate, 

[The other] is its natural outflow 125) , the teaching 

Of the profound [truth] and of the diverse guidance. // 145 // 

The Absolute Body of the Buddha is to be understood in 2 aspects. 
[Namely], 1) the perfectly pure Absolute Entity itself ( dharmadhatu ) 126) , 


123 ) ^§1 |jf|. The following passage is a detailed explanation of v. 27 and 

v. 28 (S. p. 26). It is also to be compared with (I) svabhdva (the first of the 10 meanings 
of tathdgatadhdtu, S. p. 27). 

124 * Cf. v. 23 (K. 4) & v. 24, where gotra is explained as the germ of ratnatraya. From 
the viewpoint of ekayana, ratnatraya is ultimately resolved into one ‘ buddha-ratna ’. 
In this sense, these two different explanations of gotra are identical. 

X25) nisyanda, T. rgyu-mthun, C. (which is a peculiar translation. Usually, 


‘ ’). This is interpreted in the commentary by ‘ tat-prapti-hetu ’. 

126 * The reading * dharmadhator avi- * is to be corrected into ‘ dharmadhatur avi- 
Both T. & C. read it as nominative. 
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which is the acting sphere of Non-discriminative Wisdom; and this is to 
he known in the reference to the Truth realized by the Tathagata through 
introspection ( pratyatmadhigama-dharma ). And, 2) the natural outflow 
of the perfectly pure Absolute Entity ( dharmadhdtu-nisyanda ) as the 
cause for its attainment 127) , which produces 128) the communication 129) 
among other living beings according to their faculties in discipline 130 *. 
And this is to be known in the reference to the Truth as the doctrine 
to be taught ( desand—dharma) l31) . 

This teaching is again divided into two, owing to the difference of 
means for exposition 132 * of the Doctrine, whether subtle or extensive 133 *. 
Namely, 2)-l) the Code of Bodhisattva 134 >, the teaching by the profound 
means for exposition 135) of the Doctrine referring to the Highest Truth 
( paramartha-satya ), and 2)-2) the Aphorism, the Scripture in prose and 
verse, the Prophecy, the Verse, the Solemn Utterance, the Statement 
of subject matter, &c. 136) which are the teaching by various kinds of 
means for exposition of the Doctrine and are related to the Empirical 
Truth ( samvrti-satya ) 137) . 

Being supermundane, nothing can be given 

As an example for the Essence, in this world; 

Therefore, it is shown in its similarity 


127) In the sense that, by means of desana-dharma, sattvas are led to bodhi. 

128 * prabhava, T. hbyun, C. . 

129 * vijnapti, T. mam-par rig-pa, C. (?). 

i 3 o) yathavainayika is to be corrected into yathavaineyika. T. gdul-bya ji-lta-bar. 

si it . So has BGS < 0 r it). 

131 * See back, the passage on dharmaratna (S. p. 10 ff.) and on saranatraya (S. p. 18, 

1. 14 ff.). Of these two divisions of dharma, BGS: IE m fk 4 & IE fa 4. 
respectively. Also cf. the Mahayanasamgraha-bhasya (tr. by Paramartha), Taisho, 

XXXI, p. 268 c: jit #0 & IE IS '?£. 

132 * vyavasthdna, T. rnam-par hjog-pa. C. om. dharmavyavasthdnanayabhedat. 


C. 


m, 


133 * suksma, T. phra-ba, C. audarika, T. rgya-chen, C. 

134 * bodhisattva—pitaka, T. byah-chub—sems-dpahi sde-snod, C. “pj" 


resp. 

I vl: Jit 


135 * T. om. vyavasthdna. C. >§?&... B/C for vyavasthdna—naya-desana. 

136 * sutra, geya, vyakarana, gatha, udana, nidana, respectively. These are the first 
6 of dvadasanga-dharmapravacana (see Mvyut. 62). They are here regarded as the doctrine 

for Sravaka- and Pratyekabuddhayanika. Cf. BGS: M — PH A i£ ilk £fi 3?. 

137 * These two divisions of desana-dharma correspond to nitartha and neyartha, 
respectively. (Cf. Abhidharmakosa-vyakhya, Wogihara’s Edition, p. 174). Also cf. Lank, 
p. 147, 171: siddhanta-naya & desananaya. 
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To the [apparitional form of the] Buddha himself. // 146 // 

[The Doctrine] taught by subtle, profound means 
Is to be known as being akin to honey of one taste. 

And taught by various kinds of means, 

As being similar to the kernel of various grains l38) . // 147 // 

Thus, by 3 examples, those of the image of the Buddha, the honey 
and the kernel, in reference to the meaning that all living beings, with 
no exception, are penetrated by the Absolute Body of the Tathagata 139) , 
it is explained that ‘these, all living beings, are the Matrix (interior) 
of the Tathagata 140) , (i.e. the Matrix in which the Tathagata penetrates). 
Indeed, there is no one among the living beings 141) who stands outside 
the Absolute Body of the Tathagata 142) , just as no kind of physical 
form can exist outside of space. Because it is said l43) : 

“ Just as space is considered to be all-pervading always. 
Similarly, it 144) is held to be always all-pervading; 

Just as space pervades all visible forms, 

Similarly, it pervades all the multitudes of living beings 


138) anda-sdra, T. sbubs-sfiin (= kosa-sara ), C. (of different taste). 

The meaning of anda here is not clear. 

139 ) ££ g p. 26, v. 21 a: buddhaj ndnantargamat sattvaraseh; v, 28 a: sambuddhakaya- 
spharanat; & 1. 8: sarvasattvesu tathagata-dharmakaya—parispharanarthena. 

140) tathagatasya ime garbhah sarvasattvah. This is the first way of interpreting the 
term tathagatagarbha, regarding this Bahuvrihi compound as consisting of two words 
whose interrelation is the dependent determinative (Tatpurusa). Here, ‘ garbha ’ means 
4 interior and hence the compound has the sense of ‘ one who is within the Tatha¬ 
gata This meaning comes from the idea of ‘ antargama of buddhajndna ’, i.e. the pene¬ 
tration of the Absolute into everything from inside and this signifies the all-pervadingness 

of the Absolute. In this sense, BGS calls this 1st meaning •fit ’ ( garbha in the 
sense of samgrhita). By the way, T. translates the above sentence into ‘ de-bshin- 
gsegs-pahi snin~po-can (being possessed of the essence of the Tathagata). C. shows no 

difference between this and the subsequent other two interpretations m m * «>. 

141) sattvadhdtu, as a collective noun, the aggregate of living beings. T. & C. as 

usual (for dhatu, T. khams, C. #). 

142) C. inserts ‘ tathdgatajnandd bahir ’ after 4 dharmakayad bahir BGS regards 
this passage as a quotation from some scripture (808 a). Also, see MSbh (P), 252 b. 

143) MSA IX, 15 (which has rupagana instead of rupagata ). 

144) “ tat ” stands for buddhatva , ace. to the commentary on MSA. For the 2nd 
and 4th Pada, C. has a rather free rendering, saying: 

4 similarly, sattvakaya is indivisible from buddhajndna ’, & 4 therefore, it is said 
that sarvasattvas tathagatagarbhah ’, respectively. 
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5) Tathata. 

Being unchangeable, by nature, 

Sublime 145) , and perfectly pure, 

Reality is illustrated 

By the analogy with a piece of 148 * gold. // 148 // 

That which is the Mind, though it is associated with 147) the pheno¬ 
mena 148) of Suffering [caused by] innumerable forms of Defilement, is 
unable to be shown as being alterable because of its being radiant by 
nature. Therefore, it is called ‘Reality’ in the sense of being unchange¬ 
able like excellent gold. This very Mind gets also the appellation of 4 the 
Tathagata ’, whenever it perfects the purification 149) from all accidental 
pollutions even in the case of those living beings who are ranked among 
the groups in the definitely wrong way, since all of them are not dif¬ 
ferent by nature. Thus, with reference to the sense that Reality is 
the undifferentiated whole 150) , it is explained by the one example of gold, 
that 4 the Tathagata, being Reality, is [identical with] the Matrix (i.e. 
the inner essence) of these living beings 151) . Having in view [this] Innate 
Mind, the pure and non-dual Essential Nature 152) , it is said by the 
Lord 153) : 


145) C. om. kalydna. For these three qualities, BGS: 1) tt MM H; 2) 

US $£ IS; 3) fit ?? $§ H (808 b). 

146) mandalaka, T. gzugs (= rupa), C. om. 

147j anugata, T. rjes-su hbrel. C. om. the whole sentence. 

148) T. om. dharma. 

149) visuddhim dgatas. An etymology of the term tathagata. See the quotation below. 

150) Cf. S. p. 26, v. 27: tam-nairmalyasyddvayatvat, v. 28: tathata'vyatibhedatah, 
and 1. 8: tathagata-tathata'vyatibheddrthena. 

151) tathdgatas tathata esdm garbhah sarvasattvdndm. This is the second interpretation 
of the term tathdgatagarbha, in which the two words tathagata and garbha are related appo- 
sitionally to each other, i.e. garbha being tathagata. Here the word garbha means ‘ essence \ 
i.e. tathata which is represented by tathagata. Because of this identification with tathata , 
tathdgatagarbha is called ‘ samala tathata '. The difference, if there is any, between tatha - 
gata and tathdgatagarbha is merely in their appearance, the former being ‘ suddhim dgatd 
tathata ’, i.e. * nirmala tathata ’ and the latter being ‘ samala tathata '. From this point, 
tathdgatagarbha is a special name for tathata when it is hidden by (or covered with) klesas. 

In this sense, BGS calls this second interpretation ‘ U ]/gj^ ’ ( garbha in the form 
of upagudha). 

182) C. reads this passage curiously as that ‘ cittaprakrti, though it is suddhi, still 
is advayadharma by nature; therefore. . . 

153) JAA 247 a. 
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44 Here, O Manjusrl, the Tathagata is one who has the full know¬ 
ledge about the root of his own substratum 154) . Through his self¬ 
purification, he has understood 155) the purity of living beings. That 
which is the purity of his own and that which is the purity of 
the living beings, these two are one and the same, they cannot be 
divided into two 156) . 

[Also] it is said 157) : 

44 Though being undifferentiated among all. 

Reality, in case the purification is perfected. 

Is [called] Buddhahood; therefore. 

All living beings are possessed of the Matrix of Buddhahood ”, 


c) Tathagatagotra . 

The Germ [of the Buddha] is known to be twofold, 

Being like a treasure and like a tree [grown] from a seed; 

The Innate 1581 [Germ] existing since the beginningless time 
And that which has acquired the highest development 159) . [[ 149 // 

From this twofold Germ, it is considered 
The 3 Bodies of the Buddha are obtained ; 

From the first one, the first Body, 

And, from the second, the latter two 161) . // 150 // 


164) atmopadanamula, T. bdag-gi ne-bar len-pahi gshi-rtsa, C. a jmr* <ii 
Jff bgs For parij hatavin , T. as ‘protected by parijna\ BGS 

P, /Ij . It seems that to know atma-upadana means to purify his mind \ 

155) anugata, T. rtogs-pa (= dgata), C. . 

156) * karo ti ’ should gramatically be ‘ kareti \ 

167 > MSA IX, 37. 

158) prakrtistha (- gotra ), T, rafi-bshin gnas-pa, C. ^ *L'. Cf. BGS 

BGS gives 6 points of similarity of prakrtistha-gotra to a treasure, 
but they are exactly identical with those in Ratna. v. I, 22 (S. p. 20) where ratnatraya is 
referred to. 

159) samudanita (-gotra), T. yan-dag blah-ba , C. 4T* _t.} 3 jj[ • Cf* BGS *7 [ 

As for these two kinds of ‘gotra’, see BBh p. 3. MSA III, 4. comm. 
( prakrtistha , paripusta or samudanita). 

160) 'pjjg rea( Ji n g ‘ mata ’ is acceptable in the light of T. & C. T. thob-par hdod-pa 
yin (praptir mata), G. 

i8i) from this statement, dharmakaya seems to be divided into two: one is dhar- 
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The Body of the Absolute Essence 162) is pure 
And is known to be like the precious image, 

Since, by nature, it is non-artificial 163) 

And is the substratum 164) of precious properties. // 151 // 

The [Body of] Enjoyment 165j is like the Universal Lord 
Since it is the great Emperor of Religion 166) ; 

The Apparitional Body 167) is like a golden statue 
Since is has the nature of being an image 168) . // 152 // 

Thus, by these 5 examples, namely, those of a treasure, a tree, a 
precious image, a Lord of the Universe, and a golden statue, in the refer- 


madhdtu or tathatd which is called here the first body, and the other, dharmakaya as bodhi, 
i.e. the result of purification of dhatu, which is included in the second kaya being ( sva —) 
sambhogakdya . In other words, it signifies the separation of jnana from dharmakaya 
remaining the latter as pure reality or truth. This point is, however, not clear in this 
text, and in a later passage dharmakaya is spoken of as being the truth inseparable from 
wisdom (Chaps. II, III). It was BGS which, basing itself on this passage, made this point 
clear and regarded sambhogakdya as a part of dharmakaya being svasambhoga. 

182) svabhavika-kdya, T. no-bo~nid-sku, C. (BGS tt; % 

163) akrtrima, T. byas-min , C. (unchangeable). 

164 > dsraya , T. gter (= nidhi ), C. (|f§ tf) Ht ts)- Cf. BGS 0T 

BGS mentions 4 kinds of similarity of dharmakaya to gold. Of them, the 
first three are the same as those mentioned here, the last one is called ‘ ^ 

Biftr (sama-prapta), which means that anybody can obtain dharmakaya, just as gold 
does not belong to any particular person (^P [Hj T , ) (808 c). 

165) sambhoga, T. rdsogs-lons , C. om., BGS Jj^ . 

166) For ‘ mahadharmadhirajatvad ’, T. reads ‘ chos chen rgyal-srid-du Idan phyir ’ 

(mahddharmadhirajyatvad ’). Probably it is a better reading. C. ~E 

(attaining the position of a great religious king). BGS gives 4 qualities to this kaya, viz. 

l)ft ill (based upon the former merit); 2) ie £ <= m ft , praptavya)', 3) iE 

ft (= iE prapta); and 4) IES (sambhoga) and regards each of these 

qualities as being correspondent to that of cakravartin. 

167) nirmdna, T. sprul-ba, C. ItB , BGS Ik#. The same terminology on 
trikaya is used in MSA (IX, 59): svabhdva-dharmasambhoga-nirmdnair , ibid., 60: 
svabhaviko ‘ tha sambhogah kayo nairmdniko. 


168 ) pratibimba, T. gzugs-brnan, C. . BGS maintains 3 characteristics of nir¬ 

mdna, through which the similarity to pratibimba is observed: 1) # W (having appa¬ 
ritional form); 2) (produced by ‘ pranidhdna' (therefore, artificial); 3) 4i 4n 

4i& (having beginning and end, therefore, not eternal) (808 c). 
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ence to the nature as the Germ from which the 3 Bodies of the Buddha 
are originated 169) , it is said that 4 the Matrix (i.e. the inner essence) 
of these living beings is the Essence (i.e. the cause) of the Tathagata ’ ^O) 
Indeed, the Buddhahood is usually manifested 171) in the 3 Bodies of the 
Buddha. Hence, it is said that the Essence of the Tathagata is the cause 
for the acquisition of these [3 Bodies]. Here, the word ‘ dhdtu ’ (essence) 
is especially used in the sense of ‘ hetu ’ (a cause) 172) . So it is said 173 *: 

“ And now, in every living being, there exists the Essence of the 
Tathagata arisen, in the form of embryo 174) . But these living beings 
do not know about it 

(Reference to the Abhidharma-sutra on the 1 Essence ’) 175) . 


169 > Cf. S. p. 26, v. 27: bauddhe gotre tatphalasyopacarat, v. 28 : gotratah, and 1. 8-9: 
tathagatagotrasambhavarthena. 

170) tathdgatadhdtur esdm garbhah sarvasattvdnam. This is the third interpretation 
of the term tathdgatagarbha, ‘ garbha ’ here means inner essence (dhdtu), being the cause 
(hetu) from which the Tathagata is arisen. This stands for the original sense of the term 

tathdgatagarbha. BGS gives a name of ‘ ’ (garbha in the sense of samgrahaka, 

i.e. that which contains the Tathagata). 

171) prabhavita, T. rab-tu phye-ba, C. -flf ^ iflfc (has got the appellation). 

172 > Throughout this text, those terms, garbha, gotra, and dhdtu, are used synony¬ 
mously, being possessed of the meaning of 4 hetu ’. And this hetu means ‘ dsraya ’ as will 
be explained. 

173) The source of this quotation is not yet identified. C. om. this quotation. The 
idea is close to the Avatamsakasutra. 

171 * garbhagata, T. snin—por gyur—pa. 

175) A quotation from the Mahayana-abhidharmasutra, of which no S., T. or C. 
version is available now. This Sutra is regarded as one of the important sources of the 
Vijnanavada and often quoted in the works of that theory. As for this verse, it is quoted 
in the Mahayanasamgraha-bhasya of Vasubandhu (MS bh (P), p. 157 a) and also in Sthira- 
mati’s commentary on the Trimsika of Vasubandhu (Skt., ed. par Sylvain Levi, p. 37). 
In these two cases, the word dhdtu is applied to aldyavijndna. One interesting point to 
be noted is that, in the case of Trimsikdbhasya , dhdtu is translated by ‘ dbyihs ’ in T. and 

by ‘-5?'’ in C., instead of by ‘ khams ’ and ‘ ’ as i n this text. The different way of 

translation seems to show the difference of meaning implied by these different theories. 
But as a matter of meaning in each language, the distinction is not so clear. In the 

case of C., ‘ ’ means originally ‘ boundary ’ ‘ sphere of certain limited extent ’, 

and derivatively, ‘ region ’, ‘ universe ’ and is usually used for the ‘ dhdtu ’ of dharmadhatu, 

nirvdnadhatu, lokadhatu, traidhatuka, or sattvadhatu. At the same time, ‘ ’ is used 

for dhdtu of skandha—dhatv-ayatana , prthividhdtu, dkasadhatu, etc. showing the sense of 

‘element’. This last sense|cannot be derived from the Chinese word , but is merely 

a translation of the Skt. word dhdtu. On the other hand, the Chinese word •ft ’ has 
a sense of ‘ nature ’, * character ‘ essence ’ or sex. It is usually used for the tran- 
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Indeed, it is said [in the Scripture] as follows: 

“ The Essence that exists since beginningless time 
Is the foundation of all the elements. 

Owing to its existence, all Phenomenal Life 176) , 

As well as the acquisition of Nirvana exists 

Here, how is it that 4 it exists since beginningless time * ? With refe¬ 
rence to this very Matrix of the Tathagata, it has been taught and ascer¬ 
tained by the Lord: “An initial limit is not to be perceived ” 177) . 

About the 4 Essence it is said as follows 178) : 

44 O Lord, this Matrix of the Tathagata is the transcendental 
Matrix; the Matrix, perfectly pure by nature 

slation of such Skt. words as ‘ svabhava\ ‘ prakrti ’ and ‘-(a’, * -tva ’, affixes showing 
an abstract sense. To translate dhatu into * ’ as in this text is a rather peculiar 

case. But it is quite suitable here (‘ ’ is also used for ‘ gotra ’ here, which is usually 

replaced by ‘ft ’). In short, of * ’ and ‘ ft ’ as translations of Skt. dhatu, the former 

shows the meaning of something spatial, while the latter, of something internal or essential. 
In the case of Tibetan, the distinction between ‘ dbyins ’ and ‘ khams ’ is not so clear 
as between the two C. translations. Both Tibetan words have a similar sense of ‘ place * 
or * region ’, but as the translation of Skt. dhatu, the former is used in the cases of dhar- 
madhatu, nirvanadhatu, and akasadhatu, while the latter, in the cases of lokadhatu, the 
4 elements other than akasadhatu, 18 component elements, sattvadhatu, and in this text, 
the tathdgatadhatu of which we are now speaking. Originally ‘ khams ’ seems to relate 
to the human body in the sense ‘ physical state of body ’ or sometimes 4 body ’ itself, 
and derivatively to things smaller than the human body, like each of 18 elements, and 
also to worldly things in general. On the contrary, 4 dbyins ’ always relates to something 
transcendental or heavenly. But this distinction is not absolutely fixed. As far as this 
text is concerned, C. shows a better and clearer distinction between the two senses of the 
word dhatu . 

178) gati, T. hgro, C. tt=j . 

177 * C. regards this whole sentence as a quotation from SMS (cf. SMS 222 b: ‘lit#, 

’). Originally 

this formula is an explanation of samsara (cf. SN, II, 178, 193, etc. See Note VIII- 
(VII)-242, on anavardgra). It is SMS which has inserted 4 tathdgatagarbham adhikrtya ’ to 
this famous formula for the first time in order to show that the tathdgatagarbha is the 
basis of samsara. Cf. MSbh (P), p. 157 a. (Quotation is apparently from SN). 

178) SMS 222 b, where two other epithets are given of the tathdgatagarbha which 

are mentioned in C. ("tHr , $0 ^ 

lit M -t ± ft. g ft if . These four, viz. dharmadhatu-garbha, dhar- 

makaya-g., lokottara[-dharma]-g., and prakrtiparisuddha[-dharma\-g. are used in a later 
passage (S. p. 76, 1. 16 ff.) as corresponding to 4 kinds of people. BGS mentions them 
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The statement 4 The foundation of all the elements ’ means as fol- 
lows 1791 : 

44 Therefore, 0 Lord, the Matrix of the Tathagata is the foundation 
the support, and the substratum 180) of the immutable elements 
(properties) 181) which are essentially connected with, indivisible 
from [the Absolute Entity], and unreleased from Wisdom 182) . 
[At the same time], this very Matrix of the Tathagata is also, 0 
Lord, the foundation, the support, and the substratum of the [world¬ 
ly] elements that are produced by causes and conditions, which 
are by all means disconnected, differentiated [from the Absolute 
Essence], and separated from Wisdom 183) . 

The statement 4 Owing to its existence, there is all the Phenomenal 
Life’ means as follows 184) : 

44 Owing to the existence of the Matrix of the Tathagata, there is 
Phenomenal Life, this, O Lord, is the proper saying on account 
of the Phenomenal Life 185 *. 


along with tathagatagarbha as the 5 meanings of garbha ( ~fl- , 196 b). 

Paramartha makes use of this 5-fold meaning of garbha established in BG3 twice 
in his translation of MS-bha§ya: once explaining 4 dhatu ’, i^e. in the passage equivalent to 
this Ratna. passage (MSbh (P), 157 a), and another, explaining 4 dharmadhatu * (ibid, 
264 b). Also, we have another modified application of this set of meanings to the explan¬ 
ation of 4 svabhava ’ of trisvabhava ( parikalpita and others) in the Hsien-shih-lun (UK 

P®C pTO) translated by him. This theory is unique to those works translated by Para- 
martha, and its originality seems to be due to Paramartha himself. 

179 > SMS 222 6. Cf. MSbh (P) 157 a (Q. from SMS). 

18 °) nisraya, T. gnas, C. ft ; adhara, T. gshi , C. It ; pratistha , T. rten, C. ® jL 

respectively. C. has one more word ‘ft It ’ after 4 It ’, but C. tr., of SMS does not 
have it. 

isi) p or dharma , C. (Buddha’s Properties). C. adds acintya and some more 

adjectives. 

182) amuktajhana, T. bral mi-ses-pa, C. -'t 4 jUffl (not separated from jiiana). 

183) asambaddha , vinirbhagadharma, muktajnana, resp. These terms are used as 
adjectives to samskrta—dharmas in contrast with sambaddha , avinirbhagadharma , amukta¬ 
jnana in case of asamskrda-dharmas, i.e. buddhadharmas. 

184 > SMS 222 6. Cf. MSbh (P) 157 a (Q. from SMS). 

185 > The reading 4 iti parikalpam asya vacanayiti ’ is doubtful. C. reads 4 

’ (this is called a good saying), which agrees with C. tr. of SMS. T. reads for the 
whole sentence 4 de-bshin-gsegs-pahi siiin-po mchis-na ( tathagatagarbhe sati), de-la hkhor- 
ba shes tshig-gis gdags—pa lags—so ( samsara iti vacanena asya prajnaptam) On the other 
hand, T. tr. of SMS says: 4 ... mchis-na , hkhor-ba shes mchi-na ni, tshig de rigs-pa 


[ 292 ] 



The Ratnagotravibhaga 


The statement ‘ There is also the acquisition of the Nirvana ’ is said 
jn the following sense 186 ’: 

“ O Lord, if there were no Matrix of the Tathagata, there would 
not take place aversion to Suffering, or arise desire, earnest wish, 
or prayer for Nirvana &c. 


lags-so (.. . samsdra iti yuktarn etad vacanam ). At least the Skt. reading should be cor¬ 
rected into * iti parikalpitam.., but parikalpitam probably means here * prajnaptam * 
as given by T. But SMS shows better sense, so I read it according to SMS. 
is®) SMS 222 b. Cf. MSbb(P) 157 a (Q. from SMS). 
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X. THE ESSENTIAL CHARACTERISTICS OF THE MATRIX 
OF THE TATHAGATA 


§ 1. The Saying: All Living Beings are Possessed of the Matrix of the 
Tathagata — is the Highest Logical Truth. 

Now, this Matrix of the Tathagata, being united with 11 the Abso¬ 
lute Body, having the characteristics inseparable from Reality, and being 
of the nature of the germ properly fixed [towards the attainment of the 
Buddhahood] 2) , exists everywhere, at whatever time and without exception 3) 
among the living beings, this is indeed to be perceived in the light of the 
Absolute Essence as the [highest] logical ground 41 . It is said 51 : 

“ O noble youth, such is the essential nature of the elements 6) . 

Whether the Tathagatas appear in this world, or whether they do 


11 avipralambha. The reading is not clear. In comparison with two other epithets, 
i.e. those relating to tathata and gotra which stand for trividhasvabhava along with dhar- 
makaya, this word has to express an idea similar to ‘ parispharana \ T. reads this passage 

as * dharmakdya(-vat) vipulah. ’ and C., ‘ ^[0 3|v ’ (probably •A' 

mm ’ is connected with tathata and is a translation of asambhinna ). We can get some 

idea from T. reading, though it is probably caused by a misreading. C. ‘ Ai 
(atyanta) is also not the proper translation at all. On the other hand, M. W. records a 
sense of ‘ disunion ’ for vipralambha as taken from Wilson’s vocabulary. If the reading 
is correct the only meaning which can construe the sentence would be ‘ not disunited ’, 
i.e. ‘ united with ’. (In this case, avipralabdha would be better than avipralambha). 

2) niyatagotra—svabhdva , T. nes-pahi rigs-kyi ran-bshin, C. /fL HH • 

3) niravasesa—yogena, T. khyad-par med-pahi tshul-du, C. (‘ khyad-par 

med-pa ’ nirvisesa.) 

4) dharmatam pramanikrtya, T. chos-nid tshas-mar byas-nas, C. Yi?* ^"|“| • It 
means ‘ dharmata is pramdna, i.e. only the truth is the authority for knowledge ’. 

B > TGS 547 c. 

6) dharmanam dharmata, C. jtfc 'fH "rfij » TGS ]|ff 
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not 7) , these living beings are always possessed of the Matrix of the 
Tathagata 

That which is meant by this ‘ essential nature ’ ( dharmata ) is here 
synonymous for 8) the ‘ argument ’ ( yukti ), the mode of proof (yoga) 
and the means [of cognition] ( updya ) 9) , in the sense: — such is the real 
state of things and not otherwise 10) . In any case only the Absolute Es¬ 
sence is the resort U) for the contemplation of the mind 12) , only the 
Absolute Essence is the argument for the proper understanding 13) of 


7) utpadad vd tathagatanam anutpaddd vd. This expression is quite popular since 
the Pali Canon. For instance, SN vol. 2, p. 25: 

“ jati paccaya, bhikkhave , jaramaranam, uppada vd tathagatanam anuppada vd 
tathagatanam, thitd va sa dhatu dhamma—tthitata dhamma—niyamatd idappaccayatd ”. 

In this example, the emphasis is on idappaccayatd (Skt. idampratyayata — pratitya- 
samutpada) as the eternal truth (dhatu, fern, in Pali). In a similar manner, this expression 
is here used for emphasizing the garbha theory as the eternal truth. BGS has a similar 
quotation regarding it as from the Sandhinirmocanasutra, saying: 

£***# MM 

S fh (812 a). 


Actually, however, we have no equivalent passage in the present text of the Sand- 
hinirmocana, except for a reference to 4 dharmadhatu-sthitita ’ being 4 dharmata-naya * 

cm W ii. IS ), where the phrase ‘ utpadad vd tathagatanam anuntpadad vd ’ is used. 


(de-la de-bshin-gsegs-pa rnams byuh yah ruhjma byuh yah run stejchos gnas-par bya- 
bahi phyir, chos-hid dbyihs gnas-pa—hid gah-yin-pa de-ni chos-hid-kyi rigs-pa yin-no) 

(E. Lamotte’s Ed. p. 258) CH Hf ^(11 4? ^ pij ltL“ >1, A' 1^4 ttt . 

m tt * tt,« a m ? r) - 

Also see Lank. p. 143, where the eternity of truth is called 4 dharmadhatu-sthitita 


8) paryaya. Both T. & C. have no translation of this word. So I take it as a predicate. 

9) T. rigs-pa, sbyor-ba & thabs; C. and om. yukti. 

cm Ijff ’ seems to be a repeated translation of dharmata). 

10) exjam eva tat syatj anyatha naiva tat syat. C. adds: 4 it is therefore acintya. 

X1) pratisarana, T. rtogs-pa (— adhigama), C. (or f^). C. reads for 4 dharmataiva 

pratisaranam, dharmataiva yuktis •ft m, ft m m, ft m ft’. 

12) citta-nidhydpana (nidhyapana fr. ni \J dhyai, to observe, meditate), T. sems 

he-bar rtogs-pa, C. ^Lp • This corresponds to pratisarana. 

13) citta-samj hapana, T. sems yah-dag-par ses-pa (T. takes sam- in the sense of 

samyak-), C. ^Lp (citta-parisuddha). T. gives the best sense. This corresponds to 
yukti. 
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the mind. This essence itself is not accessible to imagination nor to 
discrimination. It is accessible only to faith 141 . 


§ 2. The 4 Kinds of Individuals to Whom the Faith in this Essence is 
Necessary 151 . 

The Highest Truth of the Buddhas 161 
Can be understood only by faith. 

Indeed, the eyeless one cannot see 
The blazing disk of the sun 171 . // 153 // 

In brief, there are four kinds of individuals who are defined as being 
blind 181 with regard to the perception of the Matrix of the Tathagata. 
Who are these four ? They are namely: 1) the ordinary beings; 2) the 
Sravakas; 3) the Pratyekabuddhas; and 4) the Bodhisattvas who have 
recently entered the Vehicle 191 . It is said 201 : 

44 O Lord, the Matrix of the Tathagata is not the accessible sphere 
for those who have fallen into the erroneous conception maintaining 
the existence of individuality 211 , for those who are attached to 
delusion 221 , and for those whose mind has deviated from the 
conception of Non-substantiality” 231 . 


141 Acc. to T. & C., the reading of this sentence is preferably corrected into the 
following: 

.. . na vikalpayitavya [kevalam tt>] adhimoktavyeti /. 

(T. hbah-shig—tu, C. h|f*). C. om. cintayitavya. 

151 Cf. BGS 812 a ff., where the 4 kinds of people are connected with the 4 synonyms 
for dharmakaya, viz. dharmakaya, tathagata, paramarthasatya and nirvana, respectively. 
See VIII-(X). Cf. MSbh (P) 258 b-c. (Commenting of MSA verse quoted.) 

161 svayambhu. T. reads paramdrtha as the subject ( sraddhyaivanugantavyah para- 
marthah svayambhuvam /). C. reading is uncertain but reads paramdrtha as a locative and 
connects it with sraddhd (paramarthe sraddhd...), and om. anugantavya. Here the 
translation is acc. to T. 

171 Cf. SMS 222 a: # ^ W ^ M ^ -fc H ® M H * 

181 acaksumat, C. £ m A ( jatandha ). 

191 navaydna-samprasthita, T. theg-pa-la gsar-du shugs-pa, C. fyj -pf *Ll' 

(nava-bodhicitta). 

201 SMS 222 a. 

211 satkdyadrsti-patita, T. hjig-tshogs—la Ita—bar Ihuh—ba, C. 

221 viparyasdbhirata, T. phyin-ci-log-la mnon-par hdod-pa, C. IfX jZ3 1§J 

[3fc % 

231 sunyata-viksipta-citta, T. ston-pa-hid-las serns mam-par gyens-pa, C. |fj( |||L 
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Here, 4 those who have fallen into the erroneous conception mainta¬ 
ining the existence of individuality ’ are the ordinary beings. Indeed, 
having fully 24) admitted 25) those elements classified into [5] groups and 
others, which are possessed of Evil Influences 26) , as being the real Ego 
and its belongings, they are clinging to the conception of 4 Ego ’ and 
4 Mine ’ 27) , and, due to this conception, they cannot believe even in the 
Immaculate Essence which represents the annihilation of the [conception 
of the] existence of real individuality 281 . Being so, how is it possible 
for them to cognize the Matrix of the Tathagata which is the object 
accessible only to the Omniscient ? There is [absolutely] no room 
for it. 

Now, 4 those who are attached to delusion ’ represent 2) the Srava- 
kas and 3) the Pratyekabuddhas. Why ? Because, although the Matrix 
of the Tathagata is to be considered as 4 eternal ’ in its transcendental 
sense 291 , they indulge in the contemplation of the 4 evanescence ’ [of the 
phenomena 30) ] instead of meditating upon the 4 eternity ’ of the former. 
Likewise, although the Matrix of the Tathagata is to be considered as 
4 blissful ’ in its transcendental sense, still they indulge in the contempla¬ 
tion of the 4 suffering ’ [of the phenomena] instead of meditating upon 
the 4 bliss ’ of the former. Although the Matrix of the Tathagata is to 
be regarded as 4 the [highest] Unity ’, they nevertheless cling to the prac¬ 
tice of meditation on the idea of 4 non-Ego ’ [of the separate elements] 
instead of concentrating their mind on the notion of the Unity of the 
former. And, though the Matrix of the Tathagata is to be considered 
as 4 pure ’ in the transcendental sense, they devote themselves to the 
practice of meditation on the notion of the 4 impurity ’ [of the Pheno¬ 
menal World] without doing meditation on ‘Purity’ of the former. Thus, 


241 The reading should be atyantam (adv.), instead of atyanta- in the text. 


25) upagamya, T. khas-blans—nas, C. IX. 

261 C. om. sdsrava. C. seems to read 4 atyantabhuta-rupadi-skandhdn dharman ’ 

(H M IE 1*4 ft ?£)■ 

27) ahamkara & mamakdra, T. nar-hdsin-pa & ha-yir hdsin-pa , C. 

281 satkdya—nirodha (as an adjective to anasravadhdtu), T. hjig-tshogs hgag-pa, 

{nirodhasatya represented by the removal of satkdyadrsti. 


etc.). For anasravadhdtu, C. , and adds •fi-fi ’ ( amrta-dharma ). 

29) uttari bhdvayitavya, T. bsgom-par bya—ba, C. Jjf|| <f"J* (T. & C. om. uttari), 
‘ uttari' as a preceding part of a compound has a sense of ‘further, beyond’, etc. (BHS 
Die. s. v.). So it seems not to have so important sense in this compound. 

30) C. inserts sarvadharmesu. The sense is that those people know only about ani- 
tyata of sarvadharma , but cannot notice nityatva of tathagata behind the phenomena. 
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in such a way, all the Sravakas and Pratyekabuddhas are attached to 
the Path which is quite opposite 31) to the realization of the Absolute 
Body, and hence the Essence [of the Tathagata] which is characterized 
as the Supreme Eternity, the Supreme Bliss, the Supreme Unity, and the 
Supreme Purity, is said not to be accessible to them, too. 

About 32) this inaccessibility of the Essence to those who are attached 
to delusion, i.e. who have the notion of Evenescence, Suffering, Imperso¬ 
nality and Impurity [as the almighty maximum], the Lord has made 
it clear 331 in detail in the Mahaparinirvdna-sutra with the example 
of a jewel in the water of a pond. It runs as follows 34) : 

“ Suppose, for instance, 0 monks, that in the hot season, the people, 
putting on the bathing underwear 35 *, were playing in the water with 
various ornaments and equipments for their individual pastime 36 *. 
Suppose then, someone would cast 37 * into the water the genuine 38 * 
Yaidurya stone. Thus, in order to get this Vaidurya stone, all the 
people, leaving aside their ornaments, would dive into the water. 
They would mistake pebbles and gravels in the pond for the real 
jewel, seize them and draw them out, thinking: I have got a 
jewel. After having stood 39 * on the bank of the pond, they would 
notice: It is not the real jewel at all! At that moment, the water 
of that pond would, owing to the power of that jewel, shine 
as if water itself were shining, and seeing that water sparkling, 
they would say: O the jewel is still there [in the water], and 
would notice how that jewel had great quality 40 *. Thereafter, one 
who is experienced and clever would really get the jewel out. 
In the same way, O brethren, ye who are ignorant of the real 

31 * vidhura, T. ... dan hgal-ba. C. has no literal translation. 

32 * Better to change the paragraph after ‘ yatha ca sa viparyasa . . . (S. p. 74, 1. 19). 

33) prasadhita, T. rab-tu bsgrubs, C. 0/^ . 

34) MPS 377 c-378 a. 

35 * salila-bandhana, T. khrus-ras (bath-cloth), C. om. This compound word seems 
to have not been recorded anywhere else. 

36 * svaih svaih mandanakopabhogair . T. rah-rah-gi rgyan dan he-bar spyod-pa 

dag-gh, C. (playing bathing and boating). The concrete idea is 

uncertain. T. reads ‘ mandanaka (= alahkara) and upabhoga (any equipment for pastime) ’. 
Here I followed T. reading. 

37 * sthapayati, T. gshag-pa. But C. * (has lost by mistake). 

38 * jatya, T. rigs dan Idan-pa , C. (jfjL). 

39 * T. reads as ‘ drstva ’ instead of sthitvd. But S. shows a clearer sense. 

40 * C. om. ‘ aho manir iti guna-samjna pravartate' and instead has ‘just as one 
sees the moon in the sky ’. 
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essence of things 41) , maintaining the general conception that all 
things are evanescent, that there is only suffering, and that everyth¬ 
ing is impersonal and impure, practise the meditation [on that 
conception] repeatedly, and increasingly. But all that was attemp¬ 
ted 42) by you, [ye should keep in mind], is [in reality] of no use. 
Therefore, O monks, ye should become skilful in order not to be 
determined by this [false conception] like the pebbles and gravels 
in the pond. O monks, with those elements which ye maintain 
to be in every case evanescent, suffering, impersonal, and impure, 
and on which ye practise the meditation [on that notion] repeatedly 
and increasingly 43) , there exists [an essence which represents] 
the Eternity, the Bliss, the Purity 44) , and the Highest Unity”. 

Thus should be understood in detail, according to the Scripture, the 
teaching of the incorrectness with regard to the feature of the highest 
true nature of the elements. 

Lastly, 4 those whose mind has deviated from the conception of Non¬ 
substantiality ’ denotes 4) the Bodhisattvas who have recently entered 
the Vehicle, [since] they are deprived of 45> [the cognition of] the Matrix 
of the Tathagata in regard to the true meaning of Non-substantiality 46) . 
They are the people who look toward Non-substantiality as the medium of 
Liberation 47) in order to destroy the substance 48) , thinking that the 
perfect Nirvana means the Extinction, i.e. the destruction of the elements 
[for the Phenomenal Existence] in future 49) . There are also some people 


41) dharma-tattva. T., as if ‘ dharmdrtha—tattva C. jijL (apparently om. dharma). 

42) ghatita, T. fie—bar gshags-pa (= upasthita), C. mmm (being accumulated 
by practice). 

43) C. om. this repetition. 

44) 4 sobha ’ in the text is a misprint for 4 subha ’. 

45) vipranasta, T. hams-pa (disappeared), C. 

46) tathagatagarbha-sunyatdrthanaya, T. stoh-pa-nid-kyi tshul-du ( sunyata-nayena, 
om. artha) as adverbial use and reads 4 tathdgatagarbhatah vipranastdh C. in 

^ {sunyata-tathdgatagarbhartha, the meaning that tathagatagarbha is sunyatd). What 
is meant here is that the garbha theory represents the real meaning of sunyatd. 

47) vimoksa-mukha, C. MP1. Cognition of Non-substantiality is one of the 
3 vimoksa-mukhas. 


#• 


(things changeable) 


48) bhdva-vindsdya, C. 
is for bhava. 

49) uttarakalam, T. dus phyis. C. reads 4 after destroying existence, one can get 
nirvana' . This conception amounts to the nihilistic view. Cf. BGS 
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among them who think that there is something substantial called. 4 the 
Non-substantiality’ which is quite different from ‘form’ and other 
[elements], and that is the one which we should understand, upon which 
we should meditate, and, fancying 50) Non-substantiality in this way, 
they are persuaded of 51) Non-substantiality. 

§ 3. The True Conception of the Matrix of the Tathagata as Representing 

Non-substantiality 52) . 

Then how is what is called here 4 [the cognition of] the Matrix of 
the Tathagata in regard to the true meaning of Non-substantiality ’ ? 

Here there is nothing to be removed 

And absolutely nothing to be added; 

The Truth should be perceived as it is. 

And he who sees the Truth becomes liberated 53) . // 154 // 

60) upalambha, T. dmigs-pa, C. 

5l) pratisarati, T. brten-pa, C. orn. Cf. BHS Die., s. v. This conception represents 

the eternalistc view. Cf. BGS . 

B2) The following is actually a part of the explanation on ‘ sunyatavikasiptacitta ’. 
Cf. BGS 812 b. ■ 

53) This is one of the most famous verses in Mahayanistic literature. Besides this 
occurrence in the Ratna., there are 9 occurrences of this verse recorded in Melanges 
chinois et bouddhiques, 1. 394. They are: 

1) Tibetan version of Pratityasamutpada-hrdaya-karikd, v. 7, by Nagarjuna 
(Ace. to Prof. V. V. Gokhale’s report, however, the original Skt text, has merely 5 karikas, 
and hence the authorship of Nagarjuna for this verse is doubtful. See V. V. Gokhale, 
Der Sanskrit-Text von Nagarjuna's Pralltyasamutpddahrdayakarikd, Studia Indologica, 
Festschrift fur Willibald Kirfel, Bonn, 1955, S. 101 ff.); 

2) Ndma-samgiti (Tib.) 6-5, attributed to Nagarjuna; 

3) Sumangala-visarani of Buddhaghosa (in Pali), part I, 12. (a similar idea attri¬ 
buted to the Buddha; 

4) Saundaranandakavya of Asvaghosa, XIII, 44; 

5) Abhisamaydlankara , V, 21, which has a little difference in b. (prakseptavyam 
na kimeana); 

6) Suklavidarsana (Bendall Mss.); 

7) Bodhisattva-bhumi, Wogihara’s ed. p. 48. (not in verse); 

8) MadhyarUavibhdga-vydkhyd by Sthiramati (as a quotation, it is identical with 
that in the Abhisamaydlankara ); 

9) Mahayana-sraddhotpada, Suzuki’s tr., p. 57 (not in verse). 

We now can add one example to this list. BGS mentions this verse along with v. 155 
as a quotation (812 b), saying: 


[ 300 ] 



The Ratnagotravibhaga 

The Essence [of the Buddha] is [by nature] devoid 54) 

Of the accidental [pollutions] which differ from it; 

But it is by no means devoid of the highest properties 
Which are, essentially, indivisible from it. // 155 // 

What is explained by this ? There is no defiling element 55) which 
is to be removed from this Essence of the Tathagata, perfectly purified 
by nature, since it is by nature devoid of accidental pollutions. Also, 
there is no purifying element which is to be added to it, since it is by na¬ 
ture indivisible from the pure properties [of the Buddha] 56) . On ac¬ 
count of this point, it is said [in the Scripture] 57) : 

“ The Matrix of the Tathagata is devoid of all the sheath of De¬ 
filements which are differentiated and separated [from the Abso¬ 
lute Essence]. The Matrix of the Tathagata is by no means de¬ 
void of the Buddha’s Properties which are indivisible, inseparable 
[from the Absolute Essence], inconceivable and far beyond the 
sands of the Ganga in number ”. 

Thus, wherever something is lacking, this is observed 58) as 4 void ’ ( sunya) 
in that place ( tend ), whatever remains there, one knows that this being 
must exist here 59) : This is really the true [conception of Non-substanti- 


This is no doubt a quotation from the Ratna. and shows a closer translation of 
the original than C. tr. of the same in the Ratna. 

In the case of such a verse of widely applicable idea, there was probably a custom 
in those days to borrow the same expression without permission or mention of the source 
in order to express one’s own idea freely, and hence it is not necessary to regard this 
v. 154 as a quotation from any particular source. The originality of the Ratna. on account 
of this verse lies in its application to the explanation of ‘ garbha-sunyatd—arthanaya ' 
shown in the second verse (v. 155). As for the second verse, cf. DAS 813 b (v. 14). 


B4) sunya, T. ston, C. ^ . This is an original sense of the term sunya. See below. 
8B) samklesa-nimitta, T. kun-nas fion-mohs-pahi rgyu-mtshan, C. simply 4 klesa ’. 
B6) T. inserts dharmatd after suddhadharma. 

B7 > SMS 221 c. 


B8) sam-anupasyati, T. yah-dag-par rjes-su mthon(-ba), C. to * J£ £n. 
sam— = samyak. 

B9) yad yatra nasti tat tena sunyarn iti samanupasyati / yat punar atravasistam 
bhavati tat sad ihastiti yathdbhutam prajdnati /. T. gan-shig gan-na med-pa de-ni 
des ston-ho . . . gah-shig lhag~par gyur-pa de-ni de-la rtag-par yod-do. (For sad, T. 


reads ‘ sadd ’). C. ^ ^ Jg If . M $S. ItU M. to M 

tot 4*1 T* ^5* 4Y • Cf. Pali MN. Ill, 104-5, etc. (Suiinata-vagga, Cu- 
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ality] 60 ’. [Thus], by removing the extremities of affirmation and nega¬ 
tion 61) , the real 62) characteristic of Non-substantiality is explained b)r 
these two verses. 

Now, those individuals whose mind has deviated from this principle 
of Non-substantiality, and, turning in various directions 63) , neither me¬ 
ditates nor concentrates upon 64) it, we call them by this very reason 4 those 
whose mind has deviated from [the true conception of] Non-substantiality. 
Indeed, without the introduction 65) to the knowledge of the highest truth 
of Non-substantiality, nobody can attain or realize 66) the non-discrimi- 
native Sphere 67 ’ [of the Tathagata]. Implying this point, it has been 
said 68) : 


44 The Wisdom cognizing the Matrix of the Tathagata is nothing 
but the Wisdom about Non-substantiality of the Buddhas. And 


lasunnata-sutta) 

yam hi kho tattha na hoti, tena tarn Surinam samanupassati ; 
yam pana tattha avasittham hoti, tarn santam idam atthiti pajanati. 


There are two kinds of usages of the term ‘ sunya ’ : 1) ‘ A is sunya of B ’ 
(B with instrumental case-ending), as in the case of ‘ sunyo dhatuh 2) * B is sunya 
(in A) ’ (A with locative case-ending, sometimes in BHS with instrumental), as used in 
the aphorism mentioned above. The first usage is also observed in the same Pali canon 
(migaramdtu pasddo suhho hatthi-gavassa-valavena ..., in the preceding illustration), 
where the term ‘ sunya ’ (suhha ) is to be translated into 4 empty of’, ‘void of’, or 
‘ devoid of ’. In the second usage, ‘ sunya ’ is synonymous with ‘ na asti ’ (na hoti), 
absent, and this usage relates to the Baeaning of ‘ sunya ’ in Buddhist doctrine as ap¬ 
pearing in the statement: sunyam sarvam ’. See Note XI—14. Cf. BBh, p. 48. 

60) In the translation, 4 true 1 represents both, 4 sum- ’ of samanupasyati and 4 yatha- 
bhutam ’. 

61) samaropa & apavdda, T. sgro-hgod-pa & skur-pa hdebs—pa, C. , res¬ 

pectively. 

62) The reading 4 aparyantam ’ is to be corrected into 4 aviparyastam ’ according 

to T. (phyin-ci ma—log-pa) and C. dm Vf. = yathabhiitam). 

63) visarati, T. mam-par hphrol (hphrol fr. bral-ba, to separate). C., instead of 


4 cittam viksipyate visarati ’, simply 4 /f' (ayogyam), and for sunyatartha- 

nayad, 4 ^ ’ ( buddhagocaravisayad ). 

64) ekagri bhavati, T. rtse-gcig-tu . . . hgyur-ba, C. * ’Li'. It signifies cittaikagrata 

< 'll—Htt). 

66 ’ T. om. mukha. 

661 sdksaty kr, T. mhon-par hdu-bya-ba (— abhisamayati, abhisameti), C. . 

67) avikalpa-dhdtu, C. ''jf' $lj . T. inserts suddha between two and 

for dhatu, dbyihs. 

88 > SMS 221 c. 
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this Matrix of the Tathagata has never been seen, has never been 
realized by the Sravakas and the Pratyekabuddhas 69) ” &c. 

Now, this Matrix of the Tathagata, inasmuch as it represents the 
Matrix of the Absolute Essence, is said to be a sphere not accessible to 
«, t hose who have fallen into the erroneous conception maintaining the 
existence of individuality ’, because the Absolute Essence is an antidote 
against such erroneous conception 70) . Inasmuch as it represents the Ma¬ 
trix of the Absolute Body, or the Matrix of the Transcendental Element, 
it is said not to be accessible to ‘ those who are attached to delusion ’, 
since the Transcendental Element is spoken of as being an antidote aga¬ 
inst the mundane elements of such nature as evanescence, etc. [Further¬ 
more], inasmuch as it represents the Matrix of the properties, perfectly 
pure by nature, [the Matrix of the Tathagata] is said not to be accessible 
to ‘ those whose mind has deviated from Non-substantiality ’, since the 
[Buddha’s] pure virtuous Properties 71) , being represented by the Trans¬ 
cendental Absolute Body which is indivisible from them, are by nature 
devoid of accidental pollutions. 

Here, to perceive that the Transcendental Absolute Body is perfectly 
pure by nature, by means of the cognition of the unique 72) introduction 
to the Wisdom which is essentially connected with the Absolute Essence, 
implies here the True Intuition 73) . On account of this perception, it is 
said that [even] those Bodhisattvas who are abiding in their 10 Stages 


69) C. adds a few sentences more which are not available in the present SMS 
except for the passage ‘ only the Buddha can obtain it ’ and are probably an insertion 
by the translator. 

70) Hereafter, the commentator tries to combine the 4 meanings of tathagatagarbha 
mentioned in SMS (see Note IX-178) with the 4 kinds of people to whom the former 4 
have the power of being pratipaksa, respectively: 

1) dharmadhatugarbha is not accessible to satkayadrstipatitah; 

2) dharmakdya—[gaxbh.a\, and 

3) lokottaradharmagarbhn are not accessible to viparyasabhiratah; 

4) prakrtiparisuddhadharmagarbha is not accessible to sunyataviksiptacittah. 
For 1) dharmadhdtu, T. as 4 dharmakdya in 3) T. & C. om. dharma; in 4), instead 

of prakrti, T. as dharmakdya, and C. adds siinya, tathagata, dharmadhdtu in place of dharma. 
But S. is identical with those mentioned in SMS. See note IX—178 

71 * guna-dharmah, T. yon-tan-gyi chos, C. . 

72) ekanaya, T. tshul gcig-po, C. — ( ekarasa samarasa). 

73) yathabhuta-darsana. T. adds 4 samyak' before it. T. resolves 4 jhanadarSana ’ 

into 4 jnanena samdarsanam ’. C. itn ft Si Ji and adds 4 j|L #0’ ( tathatd) as the 
object of darsana. 
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can [but] slightly understand the Matrix of the Tathagata 74) . Indeed, 
thus it is said 75) : 

[ 0 Lord], thou art unable to be seen fully. 

Just as here the sun, in the sky with torn clouds 76) , 

Even by the Saints, of pure intellectual vision. 

Since their intellect is still partial; 

O Lord, only those whose Wisdom is illimitable 
Can completely perceive thy Absolute Body 
Which pervades everything knowable 
That is infinite like space ” 77) . 

74) C. regards this sentence as a quotation from some Sutra. Cf. MPS 41 a. 

75) C. regards this verse as a commentary verse and adds one verse in the middle 
showing the sense that sravaka cannot see the Buddha. The source of this quotation is 
unknown. 

76) chidrabhra, T. sprin-mthon, C. ^§? (thin cloud). T. ‘ mthon ’ is to be changed 
into * mthons \ which means ‘ an open space in a dense forest ’, hence derivatively, 
‘ slit, small hole etc. 

77) nabhas—tala. For tala, T. dbyins (dliatu ). C. l£f ^ for the whole. T. seems to 
have failed to catch the meaning of this verse by omitting one pronoun ‘ te ’ in the third 
Pada. 
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[Someone may ask]: If this Essence [of the Buddha] is thus so 
difficult to be cognized inasmuch as it is not fully accessible even to 
the Saints of the Highest rank who are abiding on the Stage characterized 
as being completely free from any attachment 2) , then what is the use 
of this instruction to the ignorant and ordinary beings ? [For replying 
to this question], we have two slokas summarizing the purpose of instru¬ 
ction 3 ’. [Of them], one is the question, and the second is the answer 4 ’. 

(Karikas 58-59) 

It has been said here and there [in the Scriptures] 

That all things are to be known everywhere 

As being 4 unreal ’, like clouds, [visions in] a dream, and illusions 5) ; 

Whereas, why has the Buddha declared here 

That the Essence of the Buddha 6) 4 exists ’ in every living being ? 

II 156 // 

There are 5 defects [caused by the previous teaching]: 

The depressed mind 7) , contempt against those who are inferior 8) , 

Clinging to things unreal 9) , speaking ill of Truth 10) , 


OP W* "fc- 787 a-b (Nidana-parivarta), 8116. 

2) C. adds: ‘ it is accessible only to sarvajna ’. 

3 ’ desand—prayojana, T. bstan—pahi dgos-pa , C. ( S l»f il fS;>. 

4 ’ vydkarana (explanation), T. lam bstan-pa, C. om. 

B) Especially in the Prajnaparamitd, which is at the same time the basic scripture 
of the Madhyamikas. Cf. MK, VII, 35: 

yathd mdyd yathd svapno gandharva—nagaram yathd / 
tathotpadas tathd sthanam tatha bhanga uddhrtam / /. 
e ’ buddha—dhatu, T. sans-rgyas sfiin-po (= buddhagarbha), C. in 35 tt- 


’L'. See v. 161. 


7 ’ linarn cittam, T. sems shum, C. 

8 * hinasattvesv avajna, T. sems—can dman—la bsnas—pa , C. i] 
See v. 162. 

•’ abhutagraha , T. yan-dag mi-hdsin ( bhuta-agraha ), C. 3^ ^ 
v. 163. 

10 ’ bhutadharmapavada , T. yan—dag chos-la skur, C. JpL. 
gards this bhutadharma as tathatd or buddhadhatu. See v. 165 o 6. 


lit 

f It S fk ■ See 
in B tt (C. re- 
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And besides 11 ’, affection for one’s self”. 

[The teaching about Essence of the Buddha] has been taught 
In order that those who are possessed of these defects 12) 

Might get rid of their defects. // 157 // 

The meaning of these two slokas is briefly to be known by the follow¬ 
ing ten verses. 

It has been said [in the Scriptures] 

All kinds of phenomena, made by causes and conditions 

And known in the forms of Defilement, Action and Result 13 >, 

Are, like clouds, etc., deprived of reality 14) . // 158 // 

The Defilements are like the clouds, 

Undertaking of Actions 15) is like the enjoyment 16) in a dream; 
Being the Results made by Defilements and Actions, 

The Group of elements are like illusions made by magic 17) . // 159 // 

So has it been ascertained 4 before 

But now, in this 4 ultimate ’ Doctrine 18 ’, 

adhikah, T. lhag-pa (which is connected to ‘ sneha ’). 

12 ’ atmasneha, T. bgag-cag, C. ft 4- 5ft' ® (— atmadrsti, but it is not the 
case here). See v. 165 c d. Of these 5, BGS gives the following terms: 

i) T3S‘l>; !)ITpU; 

13 ’ klesa-karma-vipdka. * vipdka ’ stands for janman or duhkha. These three are the 
principal factors of samsara or samskrtadharmas. See Note VIII—132. Also see vv. I, 
56 ff., where vipdka ’ is replaced by skandha-dhatv-ayatana. 

14 ’ viviktam bhutakotisu. €. itm for the whole. T. dben—pa (solitary) for vivikta, 
and regards bhutakoti as the subject and reads ‘ bhutakoti (the reality) is apart from sam- 
skrtam ’. From the context, C. reading seems better, since 4 bhutakotisu viviktam ' here 
stands for sunyarn in the Karika (usually vivikta is used for denoting purity of moksa 
or nirvana, in the sense ‘ separation from klesas,). As for the use of bhutakoti in the 
plural, I could not trace it anywhere else. 

15 ’ krtyakriya, T. bya-ba-yi las, C. ffr fk M- 

16) C. om. upabhoga. 

17 ’ maya-nirmita, T. sgyu-ma spral-ba, C. (om. nirmita). 

* s\z 

18 ’ uttara tantra, T. bla-mahi rgyud, C. A pfffl • This is the word which gives 

this work its title. Here the term ‘ tantra ’ (for which C. pjflj = sdstra) has nothing to do 
with Tantric Buddhism. The meaning is simply * doctrine ’ or ‘ philosophy \ Signifi¬ 
cance lies more in the word ‘ uttara ’ than in ‘ tantra ’, since by the term ‘ uttara ’, the author 
of the Ratna. declared his aim and the position of this theory in the currency of Buddhist 
philosophy. In one sense, this theory is opposite to that of * purva ’, by which is 
meant here clearly the doctrine of the Prajnapdramita and of the Mulamadhyamaka, 
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In order to remove the 5 defects [caused by the previous teaching], 
Tt is shown that the Essence of the Buddha 19) exists. // 160 // 
Indeed, if [the people] have not heard of this teaching, 

Some of them, being possessed of depressed 20) mind. 

May have a fault of self-depreciation 21> , and hence. 

The Will towards the Enlightenment does never arise in them. 

// 161 // 

Even if someone has resolved towards Enlightenment 22) , 

Then he, being proud of it, saying: I am superior to [others], 
Will produce the notion of inferiority for those 
Whose mind is not aroused towards Enlightenment. // 162 // 
With him who thinks like that 23) , 

The true knowledge will never arise, and hence. 

He clings to unreal things [as if they were real] 

And does not cognize the true meaning. // 163 // 

[Indeed] 24) , the defects of living beings are unreal 
Because they are non-genuine 25) and accidental 


since the ‘ former ’ one emphasizes ‘ sunyata \ i.e. unreality of things, while this ‘ latter * 
one emphasizes ‘ astitva ’ of buddhadhatu. In another sense, however, this doctrine is not 
against the former, but a real successor of the former, as being the ‘ answer ’-giver to the 
problem which has never been explained ‘ before in other words, as we had already 
known by previous passages, this ‘ buddhadhatvastivada ’ is a synthetic sunyavdda of 
sunya and asunya, and hence it is the ‘ ultimate ’. T. ‘ bla-ma' shows this sense. 


19 * dhatu, T. khams , C. J§L Kn ft. For these 3 verses, cf. BGS 811 6 (after the 
explanation of buddhakayatraya). 

20) nica, T. shum-pa , C. lj-3} i Li > = lina. 

21) atmdvajndna, T. bdag~la briias-pa, C. This self-depreciation is the 

first defect, and towards those people having this defect, BGS says, the Buddha has 
taught tathdgatagarbha- asti ’. 

22) For 4 bodhicittodaye 4 py asya\ T. reads as 4 bodhicittodaye yasya ’ and relates 
this 4 yasya ’ to 4 tasya ’ of the next verse. But in relation to the preceding verse, the word 

api ’ is quite necessary, while 4 tasya ’ of the next verse can stand for that which is descri¬ 
bed in this v. 162 without any relative pronoun. 

This 4 self-pride ’ is the second defect (lack of the notion of 4 equality ’), for removing 
it, it is taught that 4 sarva sattvah tathagatagarbhdh ’ (BGS). 


8,1 c. J| 1® ft A (such a man of self-pride). In this 3rd defect, emphasis 


lies on the ignorance about tathdgatagarbha, which causes the affection toward the unreal 
thing. 

24) This verse expresses the true meaning ( bhutdrtha ). T. as S. but C. puts the word 

(does not know) and regards this verse as explaining the 4th defect. 

25) krtrima, T. bcos-ma, C. om. For these two, i.e. krtrimatva & agantukatva, BGS: 


01 
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But the non—substantiality 261 of such defects is real, 

That is, the virtues [of living beings], pure by nature. // 164 jJ 
If a man of intelligence 271 perceives [only] 

That the defects [of living beings] are unreal, 

And depreciates [their] virtues which are real, 

He cannot obtain benevolence 28) by which 

One regards [other] living beings as equal to oneself. // 165 jj 
On the contrary 29) , if one hears of this teaching, 

There arises in him great exertion 301 , 

Respect [for all living beings] as for the Teacher 31) , 

Intuition, Wisdom 321 , and great Benevolence 331 ; 

These 5 properties having become originated, // 166 // 

He, being free from [self-] depreciation 34) , 

Obtaining equal regard [for every body]. 


861 nairdtmya, T. bdag-med-pa. ‘ guna ’ being opposite to dosa, means the ‘ emp¬ 
tiness ’ of dosa, and this is real. 

271 dhimat, which represents ‘ navaydnasamprasthita-bodhisattva ’. He is intelligent 
because he can perceive ‘ dosabhutatva ’, but this knowledge is merely one side of the true 
knowledge. Consequently, he maintains that there is nothing real, and hence this conception 
is nothing but the ‘ depreciation of reality ’. This 4th defect seems to be the most important 
among the 5. It clearly implies the defect caused by certain Madhyamikas whose position 
gave rise to the appellation of ‘ ndstika ’ for Buddhists. 


281 maitri, T. byams-pa, C. . The lack of maitri, which is the 5th defect, is the 
natural consequence of the 4th defect. 

291 Hereafter, referring to the 5 gunas which are the antidotes for the respective 
5 dosas. About the 5 gunas, cf. AAS 469 b-c. 


301 protsaha, T. spro, C. ^ (BGS j]£ || J] j L') . . .(1) 

311 sastr-gaurava, T. ston-pa-bshin gus, C. |H~ -|§L (BGS ) . . .(2) 

T. catches the meaning better. But the best explanation is given in AAS, which runs: 

(having aroused the mind of respect 

towards living beings, he produces sastrgaurava. 


321 prajna (3) & jnana (4). C. (in an opposite order). Here ‘ pr aj fid 

represents ‘ prajndpdramita'’ of the Madhyamika or ‘ avikalpajhana' of the Yijnanavada, 
and its function is said to be the intuition of ‘ sunyam sarvam ’, while ‘ jnana ’, repre¬ 
senting ‘ tatprsthalabha-jnana ’ being laukika jnana, has a function of ‘ manifesting the 




Hb 


H)> 


reality ’ (BGS A4II 

331 maitri (5) = mahdkarund (C. , BGS Manifestation of the reality 

is for the sake of living beings, that is to say, because of ‘ mahdkarund ’, hence BGS 
interprets that prajna and mahdkarund (instead of mentioning of jnana ) are the two 
upayas by means of which one can attain the state of apratisthitanirvdna. 


341 For niravajya, C. i! II (avivarta ). 
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Being devoid of defects and possessed of virtues, 

Having love, equally for himself and for living beings 35) , 

Attains the State of Buddha 36) at an early date. // 167 // 

Finished is the first Chapter entitled 4 the Matrix of the Tathagata ’ 
in the ANALYSIS OF THE GERM OF THE JEWELS, a Treatise on 
the Ultimate Doctrine of the Great Vehicle, with the commentary 
[named] 4 the Summary of Meaning of the slokas' >37) . 


36) Por dtmasattvasamasneha , C. ^ (regarding 

all living beings as not being different from himself). 

36) buddhata (= buddhatva , bodhi), T. sans-rgyas—nid, c. M -L 

(,anuttarabuddhabodhi ). Cf. BGS # ® , AAS ( bodhi - 

sattva can enter the avivarta state). 

37) slokarthasamgraha-vydkhy&natah. T. om. the ablative case-ending. C. has no 
equivalent term. ‘ slokarthasam.graha-vyakhyana ’ seems to be the name for the com¬ 
mentary, while ‘ sloka ’ stands for the basic Karikas. 
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THE ENLIGHTENMENT G 


2. NIRMALA TATHATA 

XII. GENERAL CHARACTERISTICS OF THE REALITY FREE 

FROM POLLUTIONS 


We have finished the explanation of 4 the Reality mingled with Pol¬ 
lutions Hereafter, we shall speak of the undefiled Reality. Now, 
what is this 4 Reality free from Pollutions ’ ? It is that which is called 
4 the Perfect Manifestation of the Basis (i.e. the Germ of the Buddha) ’ 
( asrayaparivrtti ), since, in the Immaculate Sphere of the Buddhas, [this 
Reality] is [absolutely] freed from all kinds of pollutions 2 '. And this 
undefiled Reality is to be known in brief in the reference to the 8 cate¬ 
gories 3 ' [which show its characteristics]. Then which are the 8 categories ? 

[The Buddhahood 4) is] the purity 5) , the attainment 6) , 

The liberation [from obstructions] 7) , 

The action in behalf of oneself and others 8) , 

And the foundation 9 ' of these two kinds of actions ; 

f 

11 Cf. AAS Chapter III (Bodhi-parivarta), 470 c-473 c. 

AAS 470 c: ft |£ M $8 # —‘ ffl I® M $S & 

ffK il?? 0^ (‘ ^ ’ for * asrayaparivrtti ’). 

3 ' For ‘ padartha *, T. simply ‘ don ’ ( artha ). 

4) The whole of this verse seems to be merely a row of technical terms. However, 
as all those terms, suddhi and so forth, show the various aspects of * buddhatva ’, the term 
Buddhahood may be suplied here as the subject term. 

6 > suddhi, T. dag, C. . .. (1). 

6 ' prdpti, T. thob, C. ... (2). This reminds us of the 4 jhdndpti ’ in v. I, 3. 

7) visamyoga, T. bral-ba, C. jAL {ijft... (3). 

8 ' svaparartha, T. rah-gshan-don, C. .(4). 

*' ( tad-) asraya , T. ( de-)brten , C. iK • • • (5). C. adds 4 ’ (yoga) before 
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Being profound 10) , magnificent and magnanimous. 

It [manifests itself] as long as the world exists, 

In a manner as it is U) . // 1 //. 

Thus, by this verse 12) , these 8 subjects are indicated according to 
order; namely: 1) the own nature ( svabhdva ); 2) the cause ( hetu ); 3) the 
result ( phala ); 4) the function ( karman ); 5) the union (yoga); 6) the mani¬ 
festation ( vrtti ); 7) the eternal (nitya), and 8) the inconceivable (acintya) 
character [of Manifestation] 13) . 

1) First of all the Essence [of the Buddhahood], which is called 
by the Lord 4 the Matrix of the Tathagata ’ when it is unreleased from 
the sheath of defilements, is to be understood, when it is 4 perfectly purifi- 


diraya. The term ■mm ’ has probably no ground in the Ms. used for C. translation. 
But in the commentary, C. regards it as the term indicating the fifth subject, and reads 


•fit jlr in connection with the next subject. 

10) The reading should be ‘ gdmbhirya ’ instead of ‘ gambhirya ’ in the text, and 
is to be written without separation from the succeeding ‘ auddrya ’ ( gdmbhiryauddrya -). 
For this 6th category, S. gdmbhiryauddrya-mahatmya, T. sab dan rgya-che dan bdag-hid— 

chen-po, C. (6). Cf. AAS 472 c, 1) ^ M fit M 5 2) jjf ^ St *i 5 

3) H H ® *S. BOS 811 «, 1) ^ ; 2) Jfr -X, 3) #; 

1J) For these two categories, S. ydvad kalam, yathd ca tat ; T. ji-srid-dus, ji-lta-nid; 

c. in the Karika text, and in the commentary. 

(The latter matches S. better). T. om. ‘ tat\ These two subjects have the same characters 
as ‘ yavadbhavikatd ’ and ‘ yathavadbhavikatd ’ used in the characterization of the Jewel 
of the Community (IV-§ 1). 

12) It is quite doubtful whether this verse belongs to the Karika-text, though C. 
includes it within the Karika-text. One reason is that this verse is merely a row of certain 
terms and does not make a sentence by itself. Such is not the case with Karika-verses 
which we have picked up in Chap. I, and also without this verse, we can understand 
the idea expressed in t h is Chap. II. Another reason is that these terminologies are not 
utilized in the following Karikas at all. With the same probability as for v. 29 in 
Chap. I, this verse is to be omitted from the line of Karika text. See my Introduction. 

13) For these 8 subjects, T. & C. give the following terminologies: 


1) no-bo ; 'ifH , 2) rgyu, |2cJ ; 3) hbras-bu, ; 4) las, ; 5) Idan, 

DU; 6) hjug-pa, tf; 7) rtag-pa, ; and 8) mi khyab-pa, /& fti- 

Cf. AAS 470 c, which mentions 10 categories, viz. 1) Stt (svabhdva); 2) 

(hetu); 3) m (paripantha); 4) (phala); 5) M (karman); 6) mm 

(yoga); 7) fa (vrtti); 8) (nitya); 9) 'T'* (avenika); 10) •''F* 

(acintya). Of them, the first 4 are identical with the first 3 subjects of 10 categories on 
‘ tathagatadhatu ’ in Chap I, while the latter 6 agree in their contents with those (4)-(8) 
in t h is chapter (9th is a part of ‘ yoga ’ here). See Note VIII-8. 
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ed ’ (visuddhi) 14) , as the ‘own nature’ of the [Reality] characterized as 
the ‘ Perfect Manifestation of the Basis It is said 15) : 

“ O Lord, one who has no doubt about the Matrix of the Tathagata 
as it is concealed under the millions of coverings of all defile¬ 
ments, shall likewise have no doubt about the Absolute Body of 
the Tathagata which is 16) freed from the coverings of all defile¬ 
ments 

2) There are two kinds of knowledge. One is the ‘ Supermundane, 
non-discriminative [Wisdom] ’ and the other, the Mundane 17) Wisdom 
which is acquired afterwards [based on the former]’. This supermundane 
and mundane Wisdom is the ‘ cause ’ of the Perfect Manifestation of the 
Basis 18 ), and is indicated by the word ‘attainment’ ( prdpti ). [Here] it 
is called ‘ attainment ’ in the sense ‘ that by which something is atta¬ 
ined ’ 19 ). 

3) The 4 result ’ [obtained by] these [two kinds of Wisdom] is the 
‘ liberation ’ ( visamyoga) 2 °). There are two kinds of liberation, viz. the 
liberation from the obstructions of defilement, and the liberation from 
the obstructions on account of the knowable things, respectively 21 ). 


14) Cf. AAS 470 c: ^ ^ 'W' (dhatu) ^ ^ f$J f $(.» ^ ^3 

, whereafter, the sutra mentions 4 
characteristics of ‘ dsrayaparivrtti ’, namely 1) ( utpattinisrayadanatvat ); 

2 ) lit ( nirodhanisrayadanatvdt )-.; 3) jlfr 0T 

( vipaka-mano-jneyadharmaphalatvdt ); 4) Vfq ( parisuddhadhar- 

madhdtu—svabhdvatah). 

15) SMS 221 b. 

16) The reading should be ‘ ... vinirmukte tathagatadharmakdye 1 pi', instead of 

‘ . vinirmuktes tathd- \ 

17) 4 laukikam ’ is to be insterted after prsthalabdham, acc. to T. and Ms. B. 

18) For 4 dsrayaparivrtti ’, C. ffe ihfT- 

19) prdpyate 4 neneti praptih. (prdpti means here the means of attainment — prdp- 


tyupaya, p. 80 1. 1) T. hdis thob-pas na thob—paho, C. is sentence is to 

be placed immediately after 4 Jq|“ ’. See below). 

20) The reading, 4 tatphalam dvividham / ’ is doubtful, although T. completely agrees 
with S. For this, C. reads as 4 jnanddhigamo eva {tat) phalam /’, and omits 4 dvividham ’. 
What is signified by the term dvividham is quite uncertain. (Acc. to v. Ill, 2 & 3, it may 
refer to 4 visamyoga-phala ’ and 4 vipaka-phala but the term vipdka is used nowhere 
in Chap. II). From the context, therefore, it is preferable to read 4 tatphalam visamyogah/ ’, 
for 4 . .. dvividham / ’. 

21) 4 yathakramam ’ before 4 svaparartha- ’ should be connected with the preceding 
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4) The 4 function ’ is the accomplishment of one’s own aim and 
that of others. 

5) [The point that] the foundation ( adhisthdna ) 22 ) of this function 
j s 4 provided ( samanvdgama ) with ’ [the inmeasurable properties] is [here 
called] ‘ union \ 

6) -8) The 4 manifestation 23) means that [this Perfect Manifestation 
of the Basis] manifests itself in the forms of three Bodies of the Buddha 
which are characterized by profundity, magnificence, and magnanimity, 
respectively ( gdmbhirya , audarya, mdhatmya ), and [manifests] 4 eternally 
i.e. 4 as long as the world exists ’, and in an 4 inconceivable ’ manner. 

Summary. 

The own nature, the cause, and the result, 

The function, the union, and the manifestation, 

Its eternal and inconceivable character; 

By these points, there is the establishment [of the Essence] 

In Buddhas’ Stages 24 >. // 2 // 


sentence. (-visamyogas ca yathakramam j sva—). So does C. (#0 7j| M Sc 4a 

fljff). (There is no correspondence between each of the two kinds of visamyoga and 
of the two kinds of artha—sampadana). 

Here C. has again confusion in its arrangement. * 
should be placed after The correct arrangement of these passages 

in C. should be as follows: 

... IfHtf N ffi At M tk It I?, & % A H. flc it It. 

m nr. n m.b * # in m m ml 

i® w it gisb. mm, m m g mmit mttm .« 


22) T. rten[-pa], C. ft# { — asraya in the verse). It signifies Buddhahood charac¬ 
terized as muktikaya and dharmakaya (v. II, 30). For the whole sentence, C. reads: 

e mmitmmm m# mnm *« 

m m. % pi ffiJRK-. i* is quite difficult to render this C. translation, but in 
the light of v. 30, we may interpret it as follows: The union means that the immeasurable 
qualities which are obtained by svaparartha ( -sampatti ) are always and ultimately united 
with the foundation (yoga iti svapararthapraptanumeyagundnam nityam acintyam adhi- 
sthane yogah j). 

^>1/^ ~~t “ tr> r vt. 

23) C. mentions nitya, acintya along with vrtti. pit , Wi, ^ js 

24) buddhabhumi (pi.). 
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(I) SVABHAVA & (II) HETU 


Now, we have one sloka on Buddhahood and the means for its attain¬ 
ment 1 ) referring to the subjects of ‘own nature’ and ‘cause’ respectively. 

(Karika 1) 

Buddhahood has been spoken of as being radiant by nature, 
[however] as being covered with the net of the multitude of clouds, 
In the form of [obstructions on account of] defilements 
And knowable things which are of accidental nature, 

Just as the sun and the sky 2) [are often interrupted by clouds 
Though they are radiant and immaculate, respectively] 3 ); 

This Buddhahood is now eternal, everlasting and constant, 
Being endowed with all the the pure properties of the Buddha, 
And is attained when the elements [of existence] take resort 4) 
To the Non-discriminative and Analytical Wisdom 5) - // 3// 

The meaning of this sloka is to be known in brief by the [following] 
4 verses. 

Buddhahood, which is represented by 6) 

The indivisible virtuous properties, 


*) praptyupaya. It stands for ‘ prapti’ (= hetu ) in the preceding passage. 

2) C. says instead ‘ the sun and the moon \ 

- Of. DAS 893a (v. 10: fttl V] jf B £ 

* Hr m # H m MS). 

4) dharmanam. . . dsraydt. But both T. & C. read this dharma as connecting with 

avikalpa : T. chos-la mi-rtog, C. Therefore, the reading ‘ dharma¬ 

nam'’ is somewhat doubtful. Or is it an irregular Skt. style peculiar to the Buddhist text? 

5) akalpana & pravicaya-jhana, T. mi-rtog & rnam-hbyed ye-ses. C. for this line, 

^ jf/lj YU ^3* (dharmesv avikalpad , anasrava-tattvajhanam 

apyate). Here the reference is, however, to the two kinds of jnana, i.e. avikalpajhana and 
tatprsthalabdha-j nana. 

6) prabhavita. C. has no equivalent word for it. T. rab-dbye-ba ( prabhinna). 
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Has a resemblance to the sun and the sky 

In both its characters, knowledge and removal 7) - II 4 II 

It is endowed with all the properties of the Buddha, 

Which are beyond the sands of the Ganga in number. 

And are radiant and of uncreated nature 8 >, 

And whose manifestations are indivisible [from itself] 9 ). // 5 // 

Because of their being unreal by nature 10 >, 

Because of their pervadingness and occasionality. 

The obstructions of defilements and of ignorance 
Are illustrated as being like clouds. // 6 // 

The cause of dissolving 12 1 these two obstructions is Wisdom, 
Which is again considered as 13 > of two kinds, 

One is the Non-discriminative [Wisdom] 

And the other is the knowledge, obtained afterwards 14) . // 7 // 

(III) PHALA 

It is said that the 4 own nature ’ of the Perfect Manifestation of the 
Basis is the 4 perfect purity ’. This purity is here, in short, of two kinds. 
Namely, 1 ) the 4 innate purity ’ ( prakrtivisuddhi ); and 2) 4 the purity, 
as the result of purification ’ ( vaimalyavisuddhi ) 15) . Of them, 1 ) 4 the 


• Ztp 

.), and reads ‘ ( jnana ) and 


9t 


7) C. takes * dvaya ’ as ‘ advaya ’ (''f'' 

( prahdna ) are non-dual ’. T. as prahana-dvaya, i.e. two kinds of prahdna. 

8 * akrtaka, T. by as—min , C. 

9) avinirbhagavrtti (Bahuvrihi comp.), T. dbye-med-par hjug-can , C. 

Ht HH ( om * vrtti). 

10) svabhdvdparinispatti, T. rah-bshin-gyis ni ma-grub, C. p|] tst§. 

1X) avrti, T. sgrib-pa, C. 

12) vislesa, T. -dan bral-ba, C. fljfi: (— visamyoga). 

13) For * isyate ’, C. [o] (to intend, to be intended). 

14> For * tatprsthalabdha *, C. 0T -flf . There is no correspondence between 

each of the two obstructions and the two kinds of wisdom. 

15) T. rah-bshin-gyis rnam-par dag-pa, & dri-ma med-pahi rnam-par dag-pa: 

C. g tt 'if rn & Ml if if , respectively. The former is characterized as 
* vimuktir na ca visamyogah ’, and the latter, ‘ vimuktir visamyogas ca ’ (C. 

& mm ]]^). In this sense, visamyoga is regarded as ‘ phala ’. Cf. MSA XII, 15: 
svabhava—suddham mala-suddhitam ca ( g HR , C. Taisho, XXXI, p. 620 b, 

and in the commentary, C. distinguishes both purities by the terms * Ypf ’ & * |zj ’). Also 

8 eeAAS 472«:gMMM M *§ fit » Jg ffi • 
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innate purity ’ represents that which is essentially free [from all stains] 
but actually associated with them, [i.e. Reality mingled with pollutions]. 
Indeed, the Innate Mind, though being radiant, is not [always] separated 
from the accidental pollutions. 2) 4 The purity, as the result of purifi¬ 
cation ’ represents [that which is] essentially free and actually, too, 
liberated from [all pollutions] 16 h Because, just as water and the like 
become purified from dirt, impurities, etc., the radiant Innate Mind is 
completely liberated from the accidental pollutions. 

Now we have two slokas about 4 the Purity, as the result of purifica¬ 
tion ’ with reference to the subject of 4 result ’ 17 >. 

(Karikas 2-3) 

Like a pond, filled with pure water, 

Becomes abundant with flowering lotus gradually 18 >, 

Like the full moon delivered from the jaws of Rahu 19) , 

Like the sun, whose rays have been released 
From the covering of clouds and others 20 >, 

This [Buddhahood], being endowed with pure properties, 
Manifests itself as being liberated 2l) . // 8// 


16) For visamyoga, C. reads in negative * L/J , sarvadharmavisa- 

myogah). 

17) Here again C. reads in negative (^P* jijft). 

18) A simile for the immaculate nature liberated from ‘ rdga ’, see v. 12. But the 

point of similarity is not clear. Cf. DAS tn itti l 1 !! (v. i7), i p 7fc 

(893 c). Rather, lotus is usually said to 

grow in dirty water. 

For the second half of this line, C. ^|| ^v|| Jj-fj |m| . 

It suggests the word 4 druma ’ as in Ms. B. The last 5 letters are for 4 adhya ’, for which 
T. rgyas. 

19) A simile for the immaculate compassion liberated from 4 dvesa see v. 13. 4 rahu ’ 

(T. sgrag-can, C. jjift §f^) is a personification of ihe phenomenon of eclipse and is counted 
one of 4 nava grahah \ see Mvyut. 164. Cf. DAS v. 16: J^] ^ PrT 

M ti, and \ n^ ® tfe SHI 0rit M ifc (8936, 

comm, on v. 16); v. 18 (893 c) fyH fm. rr* Ypf Pf?. 

20) A simile for the immaculate Wisdom, liberated from 4 moha see v. 14. Cl. 

DAS 893c: ft 3 * &, ft ft QJ W ft Jft + ft & « ft H tyl 
fit it Wi 1H: PB (v. 9i). 

21) bhati muktarn tad eva, T. snah-ldan ( bhati-yuktam ) de-nid-do, C. mip 
( probably as S.). 
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This Buddhahood 22) is [also] like the Highest of Sages 
Like honey, like the kernel [of corns], like gold, 

Like a precious store of jewels, like a great fruit-tree. 

Like an immaculate precious image of the Buddha, 

Like the Highest Lord of the world, 

And like a golden statue 24) . // 9 //. 

The meaning of these two slokas, in short, is to be known by the 
following 8 verses: 

The result of the Non-discriminative Wisdom 
In short, is said to be akin to a pond and others. 

Being pure [as the result of the removal] of 
Desire and other accidental defilements. // 10 // 

[On the other hand], the result of Wisdom, 

Attained on the basis of the former, is explained 
As the actual sight of the Buddha’s state 
Possessed of all kinds of excellency 25 \ // 11 // 

It is like a pond filled with shining water 

Because of its rejecting the dirtiness 26 > of the dust of Desire, 

And because of its sprinkling 27 ) the water of meditation 

On the disciples who are like lotus flowers. // 12 // 

It has a resemblance to the immaculate full moon 28 \ 

Since it has been released from the Rahu of Hatred 
And since it pervades all the world 

With the rays 29 > of Great Love and Compassion. // 13 // 


32) jinatva , T. rgyal-ba-nid, C. * 4. 

23) munivrsa (= munirsabha). C. is probably a mistake, it should be 

If (or ?£ £). 

24) As all of these 9 examples are the same as those spoken in Chap. 1, this karika 
cannot be understood by itself unless there is assumed the knowledge of the 9 examples 
on tathdgatagarbha. Such is not a characteristic of the genuine karikas in this text, 
and hence the originality of this verse is quite doubtful. See my Introduction. 

26 > The significance expressed in these two verses is as follows: The visamyoga of 
dhatu is immediately followed by the manifestation of buddhatva accompanied by buddha- 
gunas , just as avikalpajnana is immediately followed by tatprsthalabdha—jnana. 

26) kalusya , C. flgj /]<■ , T. om. 

27) abhisyandana, T. hbab, C. 

25 ) purnavimalendu C. 

2#) For amsu, C. /k (ambu ), but T. hod-zer. 
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And this Buddhahood is similar to the immaculate sun, 

Because of its being free from the clouds of Ignorance, 

And because of its removing the darkness of the world 
With the rays of its divine Wisdom. // 14 jj 
Being possessed of the unequalled 30) properties, 

Bringing forth the essence of the Highest Doctrine 31 ), 

And being free from the outer covering 32 > [of Defilements], 

It is like the Buddha 33 ), like honey and the kernel [of grains], // 15// 
Being pure 34 >, being freed from the poverty 
By the richness 35) of its properties, 

And being the giver 36) of the fruit of Liberation, 

It is like gold, like a treasure, and a tree, [respectively] 37 ). // 16 // 
By its body’s being made of the jewel of the Doctrine 38) , 

Its being the Highest Lord of the human beings 39 >, 

And its having the appearance of the most precious form 4 °), 

It is like a precious [image], a king and a golden statue. // 17 // 


(IY) KARMAN 41) 

It has been said that the two kinds of Wisdom, viz. the supermuudane 
Non-discriminative Wisdom and the mundane knowledge, obtained after¬ 
wards on the basis of the former 42 >, are the cause of the Perfect Manifesta¬ 
tion of the Basis, which is called ‘ the result of the liberation ’, and the 


30) atulyatulya , T. mi-mnam mnam, C. vfiv (= asamasama). This line stands 

for adhigamadharma. 

31) It stands for desanadharma. 

3!!) phalgu , T. sun-pa (= tvak), C. f^Ip. (Pali, pheggu). 

33) C. reads ‘ sugata ’ as the subject. But it is absolutely a mistake. 

34) pavitra, T. dag\—pa\, C. (?). C. again misreads this line. 

36) dravya, T. rjas, C. j|C (?). 

36) T. ‘ smin-byed' for dana is to be corrected into ‘ sbyin-byed ’. These three 
stand for tathatd, prakrtisthagotra and samudanita—gotra, respectively. 


37) C. om. nidhi (a varia lectio in Taisho edition gives us the reading: 18; IR 


!®I The correct reading is therefore 

38) Indicating dharmakaya. 

38) dvipada-agradhipatya, T. rkan-gnis bdag-po mchog, C. i&APiJE#. 
It indicates probably sambhoga-kaya. 

40) Indicating nirmana-kaya. 


41) Cf. AAS 472 c. ... (5) ^ (# Jg ^|J S #). 

ta) For these two jhanas , AAS $1] ^3 & ^3 . 
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* function ’ of the Wisdom is the fulfilment of one’s own aim and of that 
of others. Then, what is the ‘ fulfilment of one’s own aim and of that of 
others ’ ? That which represents the attainment of the undefiled Absolute 
Body, as being freed from the obstructions due to Defilements and 
knowable things along with their potential forces is called the 4 fulfilment 
of one’s own aim And that which comes after the attainment of the ful¬ 
filment of one’s own aim, and represents the manifestation, by means of 
twofold power 43) , viz. 1) appearance in the forms of two bodies 44) ; and 
2) the teaching by means of them, [both of] which continue as long as 
the world exists, without any effort, it is called the ‘fulfilment of the 
aim of others’. 

About this fulfilment of one’s own aim and of that of others, with re¬ 
ference to the subject ‘ function ’, we have three slokas. 

(Karikas 4-6) 

Buddhahood 45) , being the foundation 46) , 

Immaculate and all-pervading, 

Of unperishable nature, and everlasting, 

Quiescent, constant and unchangeable 47) , 

Is, like space, the cause 48) for the Intelligent 49) 

To experience the objects through 6 sense-organs 50) . // 18 // 

It gives always the cause [for enjoyment] 

In showing the miraculous apparitional forms. 

In the pure audition of its perfect preaching. 


43) vibhutva, T. dban-hbyor-ba, C. 71 . Two-fold means * desand & darSana- 

vibhutva ’. 

44) From the context, ‘ kdyadvaya ’ here probably means the twofold rupakdya. 

(C. Zl ® 4*, AAS H H -% The same term is used in v. 28. The cor¬ 

respondence between each of the twofold jnana and of the twofold arthasampatti is not 
clearly observed here. But AAS regards svdrthasampatti as caused by avikalpajhana, and 
par arthasampatti as caused by tatprsthalabdha-jhdna. 

46) tathdgatatva, C. 

48) pada, T. gnas, C. . 

47) acyuta, T. hpho-ba, med-pa , C. . 

48) C. reads ‘ ^[5? ’ for karana (with a negative, in the sense Buddhahood itself 

is animitta). 

4#) sat, C. )j^ 'pj 1 ^11“ ( dhimat ). T. ‘ dag-pa(suddha)’’ is probably a corruption. This 
satam ’ (gen. pi.) is commented on as ‘ dhlranam' (v. 28). 

5 °) sadindriya-visaya, i.e. sadayatanani, namely: rupa, sabda, gandha, rasa, spar- 
sitavya and dharma, whose account is given in the next verse. 
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In the pure scent of the Buddhas’ morality. 

In tasting 51) of the taste of the great, sublime and highest Doc¬ 
trine, /I 19 j/ 

In the enjoyment of the pleasurable touch of meditation, 

And in the cognition of doctrine 52) , profound by its nature; 

[But], being the Highest Truth, the thicket 531 of quite subtle 

thinking 54 > ? 

The Tathagata himself, like space, is of no visible mark 55) . // 20 // 

The meaning of these three slokas , in brief, is to be known by the fol¬ 
lowing 8 verses. 

The function of the twofold Wisdom 
In short, is to be known as follows: 

[One is] the fulfilment of the Body of [innate] liberation, 

[The other is] the purification of the Absolute Body 56 ’. // 21// 
The Body of innate liberation and the Absolute Body, 

[Although] being two [in their functions], are to be known as one. 


51) vindana , T. myah (enjoying), C. (giving). 

62) naya, T. tshul, C. (dh arma). 

63) gahvara, C. ^|pj /jvfv, for which T. bde-mdsad (samkaram ). C. om. paramdrtha. 
54 * ‘ suksmacinta—paramartha-gahvaram 1 for the whole line. 


55 * nimitta-varjitam , T. rgyu-mtshan rnams dan bral. 
is a misreading (reading ‘ tathdgato viyomanimitta—varjitah). 


C. 151 ffi M 
It should be 1 h^i 


56 ) muktikaya , T. grol-bahi sku ( hgro-ba in D. is 


probably a mistake), C. 


and dharmakaya , C. , respectively. 


These two kayas show the two aspects of the dharmakaya , the Absolute itself, in 
regard to its function. Namely, the dharmakaya in its result aspect (III. phaldrtha) is 
characterized as ‘u imuktir visamyogas ca ’. Here the muktikaya seems to represent vimukti 
(as the characteristic common to samala tathata and nirmala lathata ), and the dharmakaya , 
visamyoga (as the characteristic unique to bodhi). Consequently, these two also correspond 
to the prakrtistha-gotra and the samuddnita-gotra, respectively. From the aspect of ‘ vi¬ 
mukti ’, the function of the dharmakaya is characterized as the perfection of Enlighten¬ 
ment, while from the aspect of ‘ visamyoga \ its function is characterized as the purifi¬ 
cation of itself. As far as this characterization is concerned, these two functions represent 

svarthasampatti. So does the AAS say (472 c 

® tf8 I® ■ tJJ Hi I®. JE ^ § ?*])• But if we a pp j y 

the character of the samuddnltagotra to the second function, it may be termed parartha- 
sampatti because the dharmakaya as samuddnltagotra is the cause of the rupakaya which 
works for parartha. See my Introduction. 
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Because they are free from passions and all-pervading. 

And are the immaculate substratum 57) . // 22 // 

It is 4 free from passions ’ 

Since the Defilements are resisted along with impressions; 
Wisdom is considered as 4 pervading ’ 

Since it has neither attachment nor hindrance. // 23 // 

The 4 absolute immutability ’ is caused 
By its nature of imperishability 58) , 

[Here] 4 imperishability ’ is a general statement 59) , 

Which is explained by the words, 4 everlasting etc. // 24 // 

The 4 Evanescence ’ 60) is to be known as of four kinds, 

Being the counterparts of 4 everlasting ’ and the rest, 

[They are namely]: ‘putridity’, ‘disease’, 

4 Annihilation ’ and 4 death in an inconceivable way ’ 61) . // 25 // 

Because of their absence, it is known to be 
4 Everlasting ’, 4 quiescent ’, 4 constant ’ and 4 unchangeable ’, 

And this immaculate Wisdom is the 4 substratum ’, 

Since it is the support 62) of [all] the pure elements. // 26 // 

Just as space, being itself of no cause, 

Is the cause of perceiving, hearing and so on 
Of form, of sounds, of tastes, of smells, 

Of things touchable and of substances respectively, // 27 // 

In the same way, the twofold [apparitional] Body 63) , 

On account of its connection with 64) the undefiled character. 


67) anasravatva (C. T^g) vyapitva (C. and asamskrtapadatva (C. 

^ifj). Cf. AAS, |§5 m (svdrtha is avinirbhaga from 

3 gunas; namely): * ^ ^ i'll - ^ *11 '/[$} JH ^ I® ^ . 

58) avinasitva, T. hjig-pa med-pa, C. A'* . 

69) uddesa , C. ♦ft* (fundamental statement). 

60) nasa, C. . 

61) puti, T. myags, C. ft ; vikrti, T. rnam-hgyur, C. ; ucchitti, T. chad-pa, 

C. jjl|j|; and acintya-namana-cyuta, T. bsam mi-khyab-par hpho-ba , C. 

, respectively. 

62) aspada, T. rten, C. '|||f . 


A' Sj 


ffl 


63) For kayadvaya, C. 7^ • Does it mean muktikaya and dharmakaya ? But see 

Note 44. It may be more natural to regard it as the twofold rupakaya. C. interpretation 
is, however, not untenable, since the Karika refers only to Buddhatva and the rupakaya 
is nothing but a term for buddhatva or dharmakaya when it works for parartha. 

64) yogatah, T sbyor-bas (by means of). C. has no equivalent word. C. shortens 
this verse omitting many words. 
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Is the cause for wise men 65 5 to give rise to 
Immaculate virtues in the objects of sense-organs. // 28 // 


(V) YOGA 66) 

It is said that the Buddha has the character of space 67) . This refers 
specially 68) to the absolute and exclusive character of the Buddha. So it 
is said 69) : 

44 If the Tathagata could be recognized merely by the 32 marks 
of a superman, the universal monarch, too, would turn to be a 
Buddha 

Now, there is one sloka about the highest character 70) in reference to 
the subject of 4 union ’. 


(Karika 7) 

Being inconceivable, eternal and ever-lasting, 

Being quiescent, constant, and perfectly pacified. 

Being all-pervading and apart from discrimination, 

The pure and immaculate Buddhahood is like space. 

It has neither attachment nor hindrance anywhere. 

And, being devoid of rough 71) sensation, 

It can be neither perceived nor cognized. // 29 // 

Now, the meaning of this sloka is, in short, to be known by the fol¬ 
lowing 8 verses. 

The [fulfilment of] one’s own aim and of that of others 

Are represented by the Bodies of Liberation and of the Absolute 72) ; 


f 


65) dhira ( = dhlmal,) T. bstan-pa ( sastr ). 

66) Cf. AAS 472 c ...(6) J®. 

67) See above (v. 20): tathagata-vyoma. e.g. JAA 243 c. Also see Chap. Ill (on 
the 18 Exclusive Properties). 

68) abhisamdhaya, T. dgons-pas, C. (?). 

69) The Vajracchedikasutra, Skt. p. 42-43; C. Taisho, XII, p. 752 «. 


70) paramarthalaksana, T. don dam—pahi mtshan-nid, C. 

71) parusa, T. rtsub, C. (jUs) 

7a > See note XIII-55. 


ffi. 
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On this foundation 73) of one’s own aim and of that of others 
There is tli© union of properties, inconceivable cind otliers» 

// 30 // 

Buddhahood is accessible only to the Wisdom of the Omniscient, 
And is not the object of the 3 [kinds of ordinary] knowledge 74) , 
Therefore, it is to be known as 4 inconceivable ’ 

[Even] for those people of intellect 75) . // 31 // 

Being of subtle character, it is not the object of study. 

Being the Highest Truth, it is not the object of thought. 

And, being the impenetrable Absolute Essence 76) , 

It is not accessible to the mundane meditation and the like, // 32 // 
Because it has never been seen before by ordinary persons. 

Like the visible forms 77) for those who are born blind, nor even by 

the Saints 78) , 

Like the disk of the sun for infants lying in their mother’s bed 79) . 

II 33// 

It is 4 eternal ’, as it is devoid of birth ; 

It is 4 everlasting ’, since it does not disappear; 

It is 4 quiescent ’, because it is free from dualism. 

And is 4 constant ’ because of endurance of Reality 80) . // 34 // 

It is 4 perfectly pacified ’ as being the Truth of Extinction, 

It is 4 all-pervading ’ since it cognizes everything ; 

It is 4 non-discriminative ’ as it has no insistence 81) ; 

And 4 has no attachment ’ since it rejects defilements. // 35 // 
Being purified from all the obstructions of Ignorance, 

It 4 has no hindrance ’ in regard to everything [knowable]; 


( lokottara — 


7S) asraya, C. (depending upon svaparartha). 

74 * trijnana, i.e. sruti—cinta—bhdvanamaya-jnana. 

75 * jnanadehin, (= dhimat), T. ye-ses—lus-can , C. om. 

76 * dharmata—gahvaratvatah, T. chos—nid zab phyir, C. Jilft iftl 
gahvaratah). For gahvara, T. zab, C. • 

77) So T . gzugs, and C. ^ . Probably the reading is ‘rupa’ instead of ‘ kdya ’ 
(or kdya in the sense of rupakaya; collective of forms). 

78) C. regards this ‘ arya ’ as those Saints who belong to Sravaka- & Pratyekabud- 
dha —yana. 

79> sutika-sadma-sthita, acc. to T. btsas-pahi khyim-(g)nas. The reading is there¬ 
fore to be * sadma ’ instead of 4 madhya \ C. om. all these words. Cf. SMS 222 a-.i n-t 

80) As for these 4 epithets, see VIII-(IX C). (vv. I, 80-82). 

81 ) apratisthana, T. gnas-pa med[-pa], C. . 
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Being of soft and light-moving nature 82) , 

It is 4 devoid of rough sensation ’. // 36 // 

Being immaterial, it cannot be perceived, 

And being of no [visible] mark 83> , it is 4 incognizable 
It is 4 pure ’ since it is pure by nature. 

And is 4 immaculate ’ because of its removal of pollutions 84) . // 37 // 


(VI) VRTTI85) 

Now again it should be known that this Buddhahood, due to its posses¬ 
sion of properties uncommon to others, manifests itself, though by means of 
a manifestation which is inseparable from its immutable qualities like space, 
still in the forms of three 86) immaculate bodies, viz. 4 the Body of Abso¬ 
lute Essence ( svdbhdvika) ’, 4 the Body of Enjoyment ( sdmbhogya ) ’, and 
4 the Apparitional Body (nairmanika) 87) , with various inconceivable appli¬ 
ances 88) like the Great skilful means. Great Compassion, and Wisdom, in 
order to be the support 89) of the welfare and happiness of all living beings, 
as long as the world exists, without cessation, without interruption, and 
with no effort. 

So, with reference to this subject of 4 manifestation ’, there are 4 slokas 
about the distinction of [three kinds of] Buddha’s Body. 


8a) mrdu-karmanya-bhdvatah, C. 2^; ( as S.). But for this line, T. gnis-med las- 
su run—bahi phyir ( advaya—karmani bhavatah). 

83 * animitta, T. mtshan—ma med , C. at*. 

84) AAS makes 19 dharmas possessed by bodhi out of this passage. Namely: 1 ) ■A'* 
nj Jfl ( acintya ); 2) j$£9 ( suksma); 3) j|£ ( paramdrtha ); 4) iff 

(gambhlrya-naya, = dharmata-gahvara ?); 5) 'T'' Jijj^ ( adrsya ); 6) if® jflf ( dus- 
prativedha); 7) (nitya ); 8 ) /f\* (dhruva ?); 9) 7^. ( prasanta ); 10) (sdsvata ); 

11) tn Z5C ( siva ); 12 ) ill ( vyapi ); 13) / jf‘ $lj ( avikalpa ); 14) ^ (asanga 

or asakta ); 15) $§j|j ( apratigha ); 16) |l(H (anusdra ?); jL7) ( agrahya); 


18) A?? (subha); 19) 
the Ratna. 

85) Cf. AAS 473 a, BGS 809 a-811 a (under Avikara). 

86) . . amalai stribhih ’ should be corrected into . . amalais tribhih\ (In Deva- 
nagri script, they should be written without separation). 

87) For these three, C. 

88 ) parikarman , T. yohs-su sbyon-ba, C. ^ 
between thabs chen-po and ses-rab. 

89 1 ddana—nimitta , T. sgrub-pahi rgyu, C. 


(amala). Of them, 6 ) and 16) have no equivalent in 


& it # ffe ■ 

Against J’s note, T. (D) has snin-rje 
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(Karikas 8-11) 

That which has neither beginning, middle nor end, 

Is indivisible 90) , non-dual, liberated in three ways 91 >, 

Immaculate and non-discriminative, . . . 

That represents the nature of the Absolute Essence 92) , 

And is perceived by the Saints 93) , 

Who are concentrating their mind, striving after it 94) ; // 38 // 

This [Absolute Essence] is nothing but the pure Essence 95) of the 

Tathagatas, 

Which is endowed with properties, inconceivable, unequalled, 
Innumerable, and surpassing the sands of the Ganga in number 
And has rooted out 96) all the defects along with impressions. // 39 // 
One who exerts in concentrating for 97) the liberation of the world, 
With the body 98) in the form of different coloured rays of the Highest 

Doctrine, 

Has a resemblance, in his acts, to the king of wish-fulfilling ge ms , 
Appearing in various forms, which, however, have not their own sub¬ 
stance 99) . I/ 40 // 

That which is the cause 100) , in various worlds, 


90) For abhinna, C. . 

91 ) tridha vimuktam. T. as S. And this reading is supported by the commentary 
verse (v. 45: klesa-jneya-samdpatti-traydvarana-nihsritam). But C. 

( tridhatu-muktam ), and I guess this was the original reading. 

92) For ‘ yam dharmadhatu-svabhdvam C. and adds 

(unknown to Sravaka- and Pratyekabuddha-yanikas). 

93) yogin, T. rnal-hbyor-pa, C. IlHIftliB fk A (connecting 
with samahita). 

94) For 4 tat-prayatnah T. de rtogs-pa ( tad-adhigacchanti ) (connecting tad with 
‘ yam dharmadhatusvabhdvam ’). But S. seems better. C. has no equivalent word. 

95) dhatu, T. dbyihs, C. Hit . For 4 tathagatdnam amalah . . . dhatuh C. 

J§- m if M ft (insertion of 4 6 % ’ ( rupakaya ) suggests that 

C. regards this verse as referring to sambhogakdya). 

unmulita, T. rnam-spahs-pa , C. . 

97) For samahrta-udyamah, T. grub-la brtson-pa (siddhyudyamah ), C. 'f/^C . 

") vigraha , T. sku, C. * IHlf . 

") All bhavas are of nihsvabhdva , but are inseparable from the Absolute. See the 
next verse. 

100) nidana , T. rgyu , C. om. 
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For advancing into the Quiescent Path 101) , 

For bringing to full development and for giving prophecy, 

That is the Apparitional Form [of the Buddha] 102) , 

Which also abides 103) always in the Absolute Essence 104) , 

As the visible forms in the element of space. // 41 // 

The summarized meaning of these 4 slokas are to be known by the foll¬ 
owing 20 verses: 

That which is called Buddhahood 
Is the Omniscience of the Self-born, 

The highest Nirvana 105) , and the inconceivable Arhatship 106) , 
Which is realized through self-introspection. // 42 // 

This [Buddhahood] manifests itself in the variety 
Of three Bodies, the Body of the Absolute Essence, etc., 

Represented by the quality of Profundity, 

Of Magnificence, and of Magnanimity, [respectively]. // 43 // 


■a) The Body of the Absolute Essence ( svabhavika-kaya ) 107) . 

Here, the Body of the Absolute Essence 
Of the Buddha, in short, is to be known 
As of five characteristics, 

And being possessed of five kinds of properties. // 44 // 
It is 4 immutable ’ and 1 indivisible ’, 

Is t devoid of the two extremities ’, 

And is 4 delivered from the 3 Obstructions ’ 

Of defilement, ignorance and distraction 108) . // 45 // 


101) santipatha (C. means nirvana. 

102 1 bimba, T. gzugz, C. 1m m ft (= nirmanakaya). 

103) avaruddha (enclosed in), T. gnas ( avasthita , abiding in). But C. jijft. 

104) atra, in the sense ‘ in dharmadhatu-svabhava ’ (v. 38). C. [d'lSft] *fi. 
106) nirvrtih parama , T. mchog-tu mya-han-hdas. C. takes paramd separately and 

Tegards it as indicating ‘ paramartha ’. 

i°e) jr or acintyaprapti, both T. & C. read as acintyarhattva (T. bsam-med dgra— 


bcom, C. jiJl fj^), which is to be accepted here. Consequently, 

‘ pratyatmavedita ’ is to be corrected into ‘ pratyalmaveditam ’. 

107) Commentary on vv. 39, 40. 

ios) This is the first appearance of the ‘ trayavarana'' theory in the text. The third 
dvarana , i.e. samapatty-dvarana means the obstructions on account of samddhi , which 
is peculiar to the Bodhisattva. 
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Being free from all stains and thought-construction. 

And being accessible to the Saints, 

It is 4 radiant and pure ’ 

Owing to the nature of the Absolute Essence 109) . // 46 // 

Immeasurable’, 4 innumerable ’, 4 inconceivable ’, 4 incomparable ’ 

And representing 4 th e highest point of purity 

The Body of the Absolute Essence is endowed 

’With 110) these [5] kinds of virtuous qualities U1) . // 47 // 

Being magnificent 112) and numberless. 


i° 9 ) These are the 5 laksanas, namely: 1) asamskrta; 2) asambhinna; 3) antadvaya- 
vivarjita ; 4) traydvarana-nihsrta\ & 5) prabhasvaram visuddham ca. For them, AAS: 

1)M; Ii§; 4)JK — -tJJ Pf; 5) 

(473 a); and BGS: 1 ) ® ® ffi; 2 ) $£ — J| ® >jl] J|); 3) ; 

4) [% 5 ) 'fo ^*|=| (809 a-810 b, with a detailed explanation). 


The last one is not clear. T. regards 4 prabhasvaram ’ as the fifth laksana and 
reads ‘ visuddha ’ in the ablative, and thus makes 5 reasons for these 5 laksanas, but the 
concordance between each laksana and its reason is uncertain. C. reads as S., except for 

the omission of * avikalpatvdd ’ (the second pada, III ,A. ^ , should be 4 3 = A 


^ ik ’)• clearly mentions the 5 reasons in accordance with the 5 laksanas: 

1) asamskrtam, dharmadhatusvabhavatah ( |~3 1^); 2) abhinnam, avikalpatvat (^{Hj 

j^lj 3) antadvayavivarjitam , yoginam gocaratvatah (j^ ^3 iygj -^' r j|(J(); 4) avara- 

nanihsrtam , prabhasvarataya ( @ tt in it tier. 5) visuddham, vaimalyad 
tn St)- (The last two reasons should be interchanged). 

There seems to be confusion of the word arrangement in v. 46, but as it is difficult 
to establish which is the original reading, the present translation is done according to 
the Skt. text. For the reference, however, I will suggest below the most reasonable 
rendering of this verse: 


And (5) it is ‘ pure ’ ( visuddha ); 

Because it is the nature of the Absolute Essence (1), 

Because it is non-discriminative ( 2 ), 

Because it is the acting sphere of the Saints (3), 

Because it is free from stains ( vimala ), (4), 

And because it is radiant by nature ( prabhasvara ), (5) respectively. 


llo) T. adds ‘ yah-dag—par ’ (samyak ) before 4 yukta ’. 

1J1) 1) aprameya; 2) asamkhya ; 3) acintya; 4) asama ; & 5) visuddhiparamiprdtpi. 


respectively. For these 5 gunas, AAS, ^T'' Sj HI , , Hi , / A >% & 


bgs, *ur*. s nrt*, s pt®. 


in if 1 (sio t-c). 

112) udara, T. rgya-che , C. 1 *. 
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Being inaccessible to investigation, 

Being unique 113) and devoid of the defiling forces, 

It is ‘immeasurable’ and so on, respectively 114) . //48// 

b) The Body of Enjoyment (sambhogika-kaya ) 115) . 

It manifests itself the Doctrine, owing to its nature 116) 

Of enjoying the Doctrine in various forms; 

Being the natural outflow 117) of pure Compassion, 

It works uninterruptedly for the sake of living beings; // 49 // 

It fulfils the aim according to the wish 
Without thought-construction and with no effort; 

[By these points] the Body of Enjoyment is characterized 118) 

Due to its power like that of the wish-fulfilling gems. // 50 // 

In teaching, in the visible form, in acting ceaselessly, 

And acting with no artificial effort 119) , 

And in its appearance of illusion 120) , 

The variety 121) of [its manifestation] is said to be 5-fold. // 51 // 
Just as a gem, being dyed with various colours, 

Does not make manifest its real essence 122) ; 


113 > C. om. kaivalya for which T. has hbah-shig. It means ‘ being apart from all’. 

114) C. adds 4 A' fljfi ’ after kramdt Jfj;), whose meaning is not clear to 

me 0 ’ = sambhoga ?). 

115) Commentary on v. 40. 

116) riipa, T. ran-bshin (in the sense of 4 svarupa’’ ?). C. for this line, 

® Bk, ^ ?! It ( vicitradharmarasasambhoga-rupavabhasatah ). 

117 > For nisyanda , C. 

118) vyavasthiti , T. mam—par gnas , C. in (thus is sdmbhogya-kdya). 

AAS makes 5 gunas, possessed by sdmbhoga-kaya, out of these two verses, namely: 

1) ; 2) X/j )J) ( andbhoga ); 3) ^ ^ ^ (sat- 

tvarthakriyd); 4) Of A* ( dharmakdydvinirbhdga ); and 5) 'jjl “ Hv/* 

A-m M & ( nitya-vydpi & sattvdnupeksa ) 

119> anabhisamskrti , T. mnon-par hdu-byed med-pa, C. Jj||^ (for which 

the equivalent in S. in uncertain), desana (teaching) in neuter stem is notable. 

120) atatsvabhdvakhydna, T. de-yi no-bo mi-ston(-pa), C. 7J> |j||, For 

these 5 appearances, BGS & AAS offer no reference. 

121) citratd T. sna—tshogs. C. [vibhutva ?]. 

122) atatbhdva, C. [J!^ A'* . T. adds bhdsa(snan) 

in order to make the meaning clear. 
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Similarly, the Lord 123) never shows its real natuie, 

Though it appears in various forms, according to the conditions of 

the living beings. // 52 // 

c) The Apparitional Body ( nairmdnika-kaya 124) ). 

[The Buddha], being the knower of the world 125) , 

Perceiving fully the world, with Great Compassion, 

Manifests himself 126) in various apparitional forms, 

Without being separated from his Absolute Body. // 53 // 

The [various] previous births 127) , 

The birth in the Tusita-heaven 128) , and descent from it 129) , 

The entrance into the womb 130) , and the birth [in this world] 131 ’, 
The skilfulness in various arts and works 132) , // 54 // 

Pleasurable entertainments among ladies in the harem 133) , 


123) vibhu, T. khyab-bdag, C. m 

124) Commentary on v. 41. 

125) lokavid (an epithet of the Buddha), T. hjig-rten-mkhyen. The whole verse is 
missing in C. O regards this verse as explaining sambhogakaya. 

126) The word * darsayati ’ is suplied from v. 56. The following (vv. 54-56) are the 
list of Buddha’s ‘ mahdvastu ’ in the world, whose number is counted 14 according to 

BGS ( | ’ [/L| ^p4). Hereafter, these 14 will be mentioned in the Note one by one along 
with their equivalent in BGS (810 c) and AAS (473 a). 


127) jdtakani (1), BGS & ; AAS T. skye-ba, but connecting 

with next one and reading ‘ jatakabhyupapattim ( skye-ba mnon-par skye-ba dan). 
4 jatakany-upapattim ca ’ is missing in C. 

128) upapattim ca tusitesu (2), BGS aas# 

T. connects 4 tusita ' with next one. 

129) cyutim tatah (= tusitat) (3), BGS (abiding midway between 


Tusita and this world), AAS ~|f'*; T. dgah-ldan-nas ni hpho-ba, C. 

i3°) garbhavakramana (4), T. Ihums-su hjug , C. Btl ; BGS Btl » 


AAS Bo • 

131) janman (5), T. bstams-pa , C. ^ ; BGS pij Btl » AAS J ^ 11 \ Btl • 

132) silpasthdndni kausalam (6), T. gzo-yi gnas-la mkhas~pa , C. Jyi nff » 

BGS Ip: ft tfc , AAS 9 + A HjJ ||± (18 vidyds). AAS inserts one more 

before (6): ’ f ( kumdrasthana ). C. (=§^ 5H) and BGS ( ill ~~f~) seem to 

support this reading. For silpasthdna the Pali equivalent is sippatthdna (PTS Die. 
s. v.), of which the number is often mentioned as 8, 12, or 18. 

133 ’ antahpuraratikridd (7), T. btsun-mohi hkhor-gyis dkyes-rol , C. H % A 

T'giBGsSTiSiL AAS ft MM®- 
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The renouncement of the world 134) , practice of asceticism 135) , 
Passage to the Excellent Seat of Enlightenment 136) , 

The conquest over the army of Evil Demons 137) , // 55 // 

The [acquisition of] Enlightenment 138) , 

Setting into motion the wheel of the Doctrine 139) , 

And the departure into Nirvana 140) ; ... all of them 

He shows in the impure worlds 141) , as long as they exist. // 56 // 

[The Buddha], the knower of means 142) , creates an aversion 

To the Three Worlds among the living beings 

By the words, 4 evanescent ’, 4 suffering ’, 4 non-substantial 

And by the word 4 quiescent he leads 143) them into Nirvana. 

1151 a 

Those who have entered the way to Quiescence 144) , 

And who imagine that they have attained Nirvana 145) , 


134) naiskramya (8), T. nes-hbyuh , C. 


uff ; BGS & AAS, 


& 


c. 


/ p\ (devoid of desires) for naiskramya shows that this 

term came out of Pali nekkhamma, which is, in its turn, combined in meaning with nikkama 
(S. niskama). In Pali, ‘ renunciation or to become a monk ’ is often explained as ‘ to 
reject the worldly desire, lust, etc. \ 

135) duhkhacarika (9), T. dkah-ba spyod-pa, C. XT 1*3 XT : BGS & AAS, XT • 

136) bodhimandopasamkranti (10), T. byan—chub—shin—p or gsegs-pa, C. Xt nil 

M to; BGS tu #$1 tat, AAS ^ 'M to • C. adds ‘ ]tf] ft M ’ 
(asking for the way to various tirthikas) before this. For bodhimanda, T. byaii-chub- 

siiih-po, C. il . This does not mean the actual obtaining of Enlightenment. 

137 * marasainyapramadana (11), T. bdud sde hjoms, C. W ik ft M ; BGS 

jjlf • AAS om. 

138) sambodhi (12), T. rdsogs—par ni byah-chub (T, seems to have combined this with 
the next one), C. $£ X K ; BGS Jj% ft , AAS $C ft St . 

139) dharmacakra (13), T. chos-kyi hkhor-lo, C. '^k ; BGS 

fk » AAS 1$ ^k (setting dharmacakra forth at Varanasi). 

140) nirvdnddhigamakriyd (14), T. mya-han-hdas-par gsegs-mdsad , C. k. 

PI ttMM cM f*l **•.-» 


fS BGS i'V: AAS g |S] 

lavana, indicates Kusinagara). 

141) ksetra, T. shift, C. [ill] . For ksetra aparisuddha , AAS . 

142) updyavid, (used as an epithet of the Buddha), C. 7i I? S8 iJ. 

143) pratdrayati, T. rab—hjug, C. k. • 

144) sdntimdrga . T. shi-bahi lam, C. ]1=§ 

14 s) ‘ prapta-nirvdna-samjninah ’ would be better, since T. & C. agree with it. (T. mya- 
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Them he diverts 146) from their former prejudice. 

Through the teaching of the True Doctrines 147) 

In the Saddharmapundarika and other Sutras, 

And, embracing Wisdom and Skilful Means, 

Makes them mature in the Ultimate Vehicle 148) , 

And gives prophecy for them to attain the Highest Enlighten¬ 
ment. // 58-59 // 

Being subtle, accomplishing the power 149) 

And toiling excessively 150) for the company 151 ’ of ordinary beings, — 
In these points [the Buddha] should be known, respectively. 

As the Profound, the Magnificent and the Magnanimous. // 60 // 
Here, the first Body is the Absolute Body, 

And the latter two are the Bodies in visible forms 152) , 

These latter 153) appear on the basis of the former. 

As the visible forms appear in space. // 61 // 


(VII) NITYA154) 


Now this threefold Body made manifest in order to be the support 
for the weal and happiness of the world, has an 4 eternal ’ character 
[in its manifestation]. With reference to this subject, we have one 
sloka. 


han-hdas-thob hdu-ses-can , C. pj 

ffl’- 

146) nivartya, T. bzlog ste, C. 


< 1 #'/ 


S). C. adds ‘1R 


ASF* 


M.A 


For graha C. Imu 




14? ) dharmatattva, T. chos kyi de—hid , C. <tn W 

148) Denoting the Mahayana. uttamayana, T. theg-pa mchog, C. 


149) prabhava, T. mthu, C. T. sna-tshogs for sampatti is probably a 

misreading for phun-tshogs. 

150) ativahana, T. rab—hdren, C. Ml (surpassing the treacherous path). 

16l) sartha, T. don—mthun, C. % £ ( sattva ). sartha means a caravan or traders. 
Therefore, analogically C. interpretation of ativahana seems better. 

152) rupakdya, T. gzugs—kyi sku, C. C. reads * isf?_’ (the second) 

for pacismau. 

15? ’ antya. lit. the last. (C. & T. as S.). From the context, it should be ‘the latter 


two 

164) Cf. AAS 473« (^ ® # ft '?£), BGS 811 a-b. 
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(ICarika 12) 

Having infinite causes [for the attainment of his state] 155) , 

Having an endless number of living beings to convert, 

Being endowed with Compassion, Miraculous Powers 156) , Wisdom 

and Bliss 157 > 

9 

Governing all the elements, vanquishing the demon of Death, 
And representing non-substantiality 158) , 

The lord of the World 159) is eternal. // 62 // 

The summarized meaning of this [sloka] is to be known by the follow¬ 
ing 6 verses. 

Casting off his body, life and property, 

He has preserved 160) the Highest doctrine; 

For the benefits of all living beings. 

He fulfills 161) his first vow 162) . // 63 // 

In his Buddhahood, there is made manifest 
Compassion, pure and immaculate 163) , 

He shows his [four] bases of Miraculous Powers 164) , 

By which power he abides in the world 165) ; II 64 II 


155) hetv-dnantydt, C. HI |^J . 

is 6 > rddhi , T. hphrul, C. ZfP J ^ . 

157) sampatti, T. phun~tshogs , C. . Acc. to the comm., sampatti stands for 

‘ sukha-sampatti through meditation ’. 

168) naihsvabhdvya, C. flff ( svabhava-prasdnta ?), which is explained in the 

comm, as being asamskrta and ddiprasdnta. 

15 9 * lokandtha, T. hjig-rten-mgon—po, C. I IT -f|L. 

160) samgraha, T. hdsin, C. . This saddharma-samgraha is the 1st cause 

standing for hetv-dnantydt in the Karika. 

161) uttarana, T. mthar-hbyin, C. “/if ? 

162) ddipratijnd, T. dan-pohi dam-bcas, C. * m (purvapranidhi ). Cf. BGS: 

st m & m m. * £ % w, ^ n n m...- 


This stands for (2) sattvadhatv-aksayatvat. 

163) p or ( 3 ) kdrnya(-yogat). 

164) rddhi-pada, T. rdsu-hphrul rkan-ba , C. JZIJ Z(U • There are said to be 4, 
namely: 1) chanda\ 2) citta; 3) virya", & 4) mimamsd. Cf. Mvyut. 40. 

165) so c. (lil $£ J] ft S. tair avasthitasaktitah , T. de—yis gnas-par spyod — 

pahi phyir. For sakti , T. reads as if caryd. This is (4) rddhi-(yogat). 
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Owing to his Wisdom, he is liberated from 

The dualistic conception of Samsara and Nirvana 166) ; 

By his constant practice of the inconceivable 167) meditation, 

He partakes of the complement of bliss 168) , // 65 // 

While he is acting in the world, 

He is unaffected by the worldly elements 169) ; 

Having attained the state of quiescence and immortality, 

He leaves no room for [the activity of] the demon of Death 170) ; 

II 66 II 

Being of an immutable nature. 

The Lord is perfectly pacified from the outset 171) ; 

And he gives a refuge for those who have no shelter 172) , 

Because of these [10] points, he is 4 eternal // 67 // 

The first 7 of these motives show 

The eternity of the Preceptor 173) in his Apparitional Body, 

The latter 3 demonstrate the eternity 

From the viewpoint of the Absolute Body. II 68 II 


16 «) p or ( 5 ) jndna(~yogdt). 

16 7 ) F or acintya, C. reads ‘ citta-', but T. bsam-yas. 


168) This is for ( 6 ) sampatti-yogat. About sukhasampatti, BGS: p 

ik & m *i> si m is m ft a & =» & at 

169 > lokadharma, C. itfcffi. See Note V-47. This is for (7) dharmaisvarydt. 


i 7 °) For ( 8 ) mrtyumdrdvabhangdt. 

171 ) For (9) naihsvabhavdt. 

172) This is counted as the 10th cause, but has no correspondent term in the Karika. 
It seems the commentator made this meaning of sarana, as the 10 th cause, out of 
lokandtha. But BGS, though likewise counting 10 causes, omits this last one and 
counts ‘ samddhi' independently out of sukhasampatti . The 10 causes acc. to BGS are 
as follows: 


i) H Mi M *§ ( hetvdnantya ); 2) Sc (sattvadhdtvaksaya); 

3) ^ *il ( karundnantya ); 4) & f]{§ i|| ( rddhydnantya ), 5) 'ft 

H? ( avikalpajhananantya ); 6) 'ID. 71 ~~ ( sada samadhdndnumeya ); 

7 ) Ypf (sukha & siva ); 8) "tfr fit] iffl A' (loke vicarato 

I T. 1 » l 

astadharmair anupalepah ); 9) Jj HT* t%l f 

mrtyumdravabhahga); & 10 ) ^ ^ M ® & 

it is anutpdddnirodha). 

i 7 s) For sdstr, C. ]^T ( sugata ). 


It M (amrta-sama-prdpti & 
« (being as it is by nature, 


[ 333 ] 



J. TAKASAKI 


(VIII) ACINTYA174) 

Now, this method of the attainment [of Buddhahood] by the Buddhas, 
which represents the 4 Perfect Manifestation of the Basis ’ is to be under¬ 
stood as of inconceivable character. With reference to this ‘inconceivabi¬ 
lity % we have one sloka. 


(Karika 13) 

Being unutterable, containing the Highest Truth, 

Inaccessible to investigation and incomparable, 

Being the supreme, and relating neither 
To the Phenomenal World nor to Nirvana 175) , 

The sphere of Buddha is inconceivable even for the Saints. // 69 // 
The summarized meaning of this [sloka] is to be understood by the 
following 4 verses. 

It is 4 inconceivable ’ since it is unutterable; 

It is 4 unutterable ’ since it is the Highest Truth; 

It is 4 the Highest Truth since it cannot be constructed by thought. 
It is 4 beyond investigation’ as it is incomparable 176 ); // 70// 

It is 4 incomparable 1 since it is the supreme; 

It is 4 the supreme ’ since it is not included 
[Either in the Phenomenal World or in Nirvana]; 

4 Not included ’ means the Buddha abides in neither of the two 
And never regards [in a one-sided manner] 

That Nirvana is of merit and the other is of defect. // 71 // 
Being subtle by the [first] 5 motives 177) 

He is inconceivable in his Absolute Body, 

And by the 6th, on account of his Apparitional Body, 

He is inconceivable because of no identification 178) 


f 

174) Cf. BGS 810 cf., AAS 473 6. 


17 ®) bhava-santy—anudgraha, T. srid—shis ma bsdus, C. IfX }§ . This 

idea of ‘ not relating to both ’ is the expression of ‘ apratisthita-nirvana ’. BGS lift 
. AAS mentions these 6 as the causes of inconceivability. 


176) vyupameya (ace. to C. ^|=f 0^ ^P)* Though T. & S. agree in their reading 
‘ vyanumeya ’, the word ‘ vyupameya ’ is more suitable here, since it is supported by the 
reading in the Karika: upama-nivrttitah. 

177) From ‘ unutterable ’ to ‘ the supremacy ’, and the 6th is ‘ anudgraha ’. 

178) atattvabhdvitva, T. de-yi dnos-min [phyir] (— tadbhavabhdvdt). Cf. v. 40: vici- 
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With either Nirvana or Phenomenal World. // 72 // 

Being endowed with the Highest Wisdom, 

With the Great Compassion and other virtues, 

The Buddha, who has attained the ultimate point of virtue, 

Is inaccessible to human tho" 1 
Therefore, this final stage of tnc Buddha 
Is unknown even to the Great Sages 179) 

Who have attained the stage of Initiation 180) . // 73 // 

Finished is the second chapter entitled 4 the Enlightenment ’ in the 
ANALYSIS OF THE GERM OF THE JEWELS, a Treatise on the 
Ultimate Doctrine of the Great Vehicle. 


trabhavo na ca tatsvabhdvdn. But C. reads ‘ (because of his obtaining 

aisvarya). 

179) maharsi. Here i maharsi ’, contrary to the common usage of this term for the 
Buddha, denotes the Bodhisattva of the highest rank. 

180) abhiseka, T. dbah. This abhisekatd or abhisekaprdpta was regarded in the old 
6 /iumi-theory as the 10th and the highest stage of Bodhisattva, next to that of the Buddha, 
as in the case of the Mahavastu, &c. On this point, this verse (v. 73) seems to be an old 
verse and is probably a quotation. The different usage of the term ‘ rsi ’ in this verse is 
also suggestive. C. om. this verse. 
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THE PROPERTIES OF THE BUDDHA 

3. BUDDHA-GUNAl) 

XIY. GENERAL CHARACTERISTICS OF THE BUDDHA’S 

PROPERTIES 


We have finished the explanation of 4 the Reality free from Pollu¬ 
tions \ Hereafter, we shall speak of the 4 Properties ’ which are based 
upon the Reality and are perfectly pure, being indivisible from Reality 
by nature 2) as the brightness, colour and shape of the jewel are inse¬ 
parable from the latter. Therefore 3) , immediately after [the exposition 
of the Reality], we have one sloka referring to the distinct characteri¬ 
stics 4) of the Buddha’s Properties. 

(Karika 1) 

The aim of one’s own and that of others, 

[Consists in] the Body of the Highest Truth 5) 

And the Worldly Emanations 6) based upon it; 


1} Cf. AAS Chap. IV ( Tathagataguna-parivarta ), pp. 473 c-475 c, in which are 
mentioned 180 avenikadharmas including 32 mahapurusalaksanas , 80 anuvyahjanas, & 68 
dharmas. Among this last group, 10 balas, 4 vaisaradyas, and 18 avenikadharmas are 
counted besides 36 other dharmas. 

2) abhinna-prakrtayah (Bahu. comp. m. pi. N). For this, T. reads as an instru¬ 
mental case, dbyer-med-pahi rah-bshin-hid-kyis. 

3) T. adds ‘ atas tad ’, before ‘ anantaram ’. C. also adds ‘ atah ’ &. 

But, as we have the same construction in the beginning of Chap. IV, it is not necessary 
to change the Skt. text. 

4) guna-vibhaga. The term ‘ vibhaga' corresponds to ‘ prabheda' in K 1. 

B) From the point of meaning, the reading ‘ paramarthakdyata' of Ms. B. is preferable, 
though one syllable is in excess by adding ‘ ~ta ’. It is sometimes allowable in such an 
old-style Karika to keep an irregular metre. But T. stands for the present Skt. text. 

6) samvrtik&yata, T. kun-rdsob-sku-hid, C. tit ffr fH|. 
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Representing the state of Lib3ration and Maturation 7) , 

The result is endowed with Properties, 

Which appear in 64 varieties. //I // 

What is told by this sloka ? 

The Body which represents the Highest Truth 
Is the support for the completion of one’s own [aim] 

An d the support for the fulfilment of others’ [aim] 8) 

Is the Emanational Body 9 ’ of the Buddha 10) . // 2 // 

The first Body is endowed with properties, 

[10] Powers and so forth, as [the result of] Liberation, 

And the second one, with [32] marks of superman, 

As the properties [obtained by] the Maturation [which follows after 

Liberation] U) . // 3 // 


7) visamyoga, T. f>ral[-6a], C. {tgft;; and vipaka, T. rnam-par smin-pa , C. jf- 
respectively. 

Here ‘ visamyoga-phala ’ means the dharmakaya characterized as avaranadvaya- 
visamyoga in Chap. II, while ‘ vipaka-phala ’ means the rupakaya characterized as the 
result obtained by causes (e.g. practices performed in the previous lives as in the case of 
sambhoga-kaya). 

8) T. translates ‘ para ’ by ‘ pha-rol ’, but it should be ‘ gshan—gyi \ 

9) samketikam vapuh, T. brda—yi sku, C. tt± It (= samvrtikaya). 

10) rsi, T. dran-sron, C. "ftP -|§L . Both T. & C. regard ‘ rsi ’ as a plural. 


n) vaipakika, T. rnam-smin, C. fn (for vaipakika-guna) (that 

which represents the enjoyment of bliss as the reward of previous practices). As for the 
attribution of qualities to each of the two kdyas, i.e. paramdrthakdya and samvrtikaya, C. 
says that to the first body, infinite qualities of the Buddha are attributed, while to the 
second body, the 10 Powers, etc., are attributed. Attribution of the infinite qualities 
to the paramdrthakdya accords with the dharmakaya,'’ s ‘ union ’ with paramdrthalak- 
sanas which are indivisible, unthinkable, etc. as told in Chap. II, but as far as the 64 Pro- 
erties are concerned, C. attribution does not match the commentary below. 
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Hereafter, the text refers to which are the [10] Powers and other 
properties and how they are to be understood X) . 

Summary 2> . 

(Karika 2) 

The Powers [of the Buddha] are like a thunderbolt. 

In [breaking] the hindrance caused by ignorance, 

His Intrepidity 3) in the assemblage is like that of a lion, 

The Buddha’s exclusive properties are like space. 

A n d the two kinds of corporeal forms 4) of the Lord are 
Like the moon and its reflection in the water. // 4 // 

(I) THE 10 POWERS 

It is said that the Buddha is possessed of [10] Powers ( baldnvita) 5) . 

(Karikas 3-4) 

The knowledge of the proper and improper place 6) , 

Of the result of former actions 7) , and of the faculties 8) , 


D The reading should be ‘ tatha—tad-adhikrtya 1 instead of ‘ tathatdm adhikrtya ’. 
T. de—ltar dehi dbah-du byas-paho. 

2) T. & C. add the word ‘ uddana ’ before the next Karika. (T. sdom-ni, C. 

3) visdradatva, T. mi-hjigs-pa, C. . 

4) dvidha—darsana, T. bstan—pa mam gnis, C. _„ ai. 

B) Prior to this sentence, C. inserts one sentence showing the following meaning: 
“ Hereafter, the remaining verses in Chap. Ill expose the 64 properties of the Buddha, 
10 Powers and the rest, according to the order mentioned in the previous Karika. Its 
detailed explanation is to be known according to the Dharanisvarardjasutra ”. 

DRS has, however, no explanation about the 32 mahdpurusalaksanas. Also C. 
changes the order of verses in the commentary (the Karika-text is arranged in the same 
order as the Skt. text), namely, the verses showing the similes, vajra , simha, dkasa & 
dakacandra, are placed among commentary verses. 

6) (1) sthandsthana, T. gnas dan gnas-min , C. ||§i . About the 10 balas, 

see Mvyut. & DRS 14 c-18 a, AAS 475 b, RDS 34 a-b. 

vipdke ca karmanam — (2) karma—vipaka [- jndna—bala ], T. las rnams—kyi mam— 


smin , C. 


(reads vipaka and karmanam separately). 


** indriya — (3) indriya—pardpara\—jndna—bala ], T. dban-po , C. 
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Of the component elements 9) and of the faith 10) , 

Of the path which leads to everywhere U) , // 5 // 

Of the impurity and purity in contemplation, etc. 12) , 

Of the memory of the previous abodes 13) , 

Of the Divine Eyes 14) , and of Quiescence 15) , 

Such are the ten kinds of Power [of the Buddha]. // 6 // 

It is said, [these Powers are] like a thunderbolt 16) . 

(Karika 5) 

[Being the power of knowing] about the proper and the improper. 
About results, about elements and various faiths of the people, 
About the path 17) , purity and impurity. 

About the complex of faculties, the memory of former abodes. 
About the divine eyes, and how to destroy the Evil Influences; 

The Powers pierce, break and cut down 

The armour, the mountain fortress 18 *, and the tree of ignorance, 
Therefore, they have resemblance to a thunderbolt 19 *. // 7 // 


(II) THE 4 FORMS OF INTREPIDITY 20 ) 

It is said that [the Buddha] has attained the 4 kinds of intrepidity 
( caturvaisaradyaprapta ). 

(Karikas 6-7) 

[The Buddha’s] Intrepidity is of four kinds, namely: 

In his perfect Enlightenment of all the elements, 


9 * dhatu — (4) nana—dhatu-jh.—b., T. khams mams, C. tt. 

10 * adhimukti = (5) nanadhimukti-j n.-b., T., mos-pa, C. . 

41 * mdrga sarvatragdmini = ( 6 ) sarvatragamini—pratipaj—jn.—b., T. kun-hgrohi lam, 

C. S. 

12) dhyanadi-klesa-vaimalya, T. bsam—gtan sogs non—mods dri—ma med—pa, C. ffjfj; 

#5 IS W = sarvadhyana — vimoksa - samadhi — samdpatti - samklesa — vyavaddna — 
jn.-b. (7). ^ 

13 * nivasdnusmrti, T. gnas-ni rjes-su dran-pa, C. jfc = (8) pur- 

vanivasanusmrti—j fi.—b. 

l4 * divya-caksus, T. lha-yi mig, C. 0^1 = (9) cyuty-upapatti-jn.-b. 
ls * santi, T. shi-ba, C. = (10) asravaksaya—jn.—b. 

16) C. puts this verse before v. 29. 

17) naya. It stands for mdrga. 

18 * acala-prakdra, T. go-cha rtsig-brtan, C. [_Ll ?j||f. 

19 * About the simile of * vajra \ see v. I, 4. 

20 * catur-vaisaradya. Cf. Mvyut. 8 , DRS 18 a-19 a, AAS 475, RDS 34 5. 
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In rejecting all obstacles. 

In preaching the Path, and in acquiring the Extinction 2 3 4 * * * * * * * * * * * * * * * * 21) . Jj g jj 
He himself knows 22) and causes others to know 
All the things cognizable in all their forms; 

He destroy everything to be rejected and causes others to reject 

them 23) ; 

Serves [himself and lets others serve] in the method 24) to be practised; 
And himself attains and causes others to attain 
The Highest and Perfectly Pure State which is to be attained; 
Thus, teaching the Truth 25) on account of himself and of others. 
The Buddha 26) , wherever he might be, is not paralyzed by fear 27 >. 

II 9 II 

It is said that [the intrepidity of the Buddha] is like [that of] a lion 28 ’. 

(Karika 8) 

Just as the king of beasts in the forest 

Has always no fear and acts without fear 29) among beasts, 


21 ) The 4 vaisaradyas are as follows: 

1) vaisaradya in sarvadharmabhisambodhi, T. chos—kun rdsogs-par byah-chub , 



2) vais. in vibandha-pratisedha, T. gegs ni hgog-par byed-pa, C. HU ^ft; [^Jp.; 

3) vaii . in margakhyana, T. lam-ston-pa , C. ft it; 

4) vaiL in nirodhdpti, T. hgog-thob (D’s ston is probably a misreading), C. 

( anasravapti ). 

This order agrees with that in RDS, but Mvyut. and others put the 4th one before 

vibandha-pratisedha, under the name of asravaksaya (— jndna). 

22) ‘ svayam ’ should be connected with ‘ jhanad and hence it is to be written with 

separation from jhapanad. 

23) hani—karana—krti, in the sense hani- & hanikarana-krti, T. spans dan spoh-mdsad. 

C. reading in this and the next phrase is not understandable. 

24> vidhi. T. om. it. C. om. the whole phrase of ‘ sevye vidhau sevanat ’. About 

the idea that ‘ mdrga ’ is i sevya \ see Chap. IV, v. 52. Also these 4, i.e. jheya, heya, 

prapya and sevya correspond to each of the 4 satyas, respectively. 

25) satya, which denotes the 4-fold aryasatya. 

26) drya (in plural), T. dran-sron (= rsi ), C. om. 

27) astambhita [-tua], T. thogs-pa med {— apratigha), C. (= abhaya). (Cf. astam- 

bhin, adj. not paralyzed by fear, BHS Die.). For this, BHS & Pali form is ‘ accham- 

bhita which is parallel to ‘ abhlta ’, ‘ asamtrasta ’ or ‘ asamvigna ’ (BHS Die. s. v.) and 

more or less synonymous with ‘ visarada ’. ( chambh Skt. stambh, ‘ to fix ’). 

Z8) C. (in the commentary) puts the following verse before v. 32. 

anuttarasta-gati, T. skrag-pa med-par rgyu-ba, C. U ft. (for gati , T. rgyu-ba 

— carati). 
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Similarly, the lion who is the Lord of Sages 
Abides among the assembly of attendance, 

Independently 30) , indifferently 31 ’, with firmness and victory 32) . // 10// 


(III) THE 18 EXCLUSIVE PROPERTIES 33) 

It is said that the Buddha is endowed with the 18 Exclusive Pro¬ 
perties peculiar only to him ( astadasavenikabuddhadharmasamanvagata ). 

(Karikas 9-13) 

With the Preceptor, 

There is neither error 34) nor rough speech 35) , 

Neither loss of memory 36) nor distraction of mind 37) , 

Also, there is no pluralistic conception 38 ’;— // 11 // 

He is not indifferent, nor without consideration 39) , 

He knows no deprivation of his zeal 40) , and of his energy 41) , 
Of his memory 42) , of Transcendental Intellect 43) , and of Libe¬ 
ration 44) , 


30 ’ svastha, T. legs-gnas (= susthita), C. ' fP ( su-sthita ). 


31 ’ nirastha, T. Itos—med, C. (without fear). 

32 ’ sthira-vikramastha. T. regards it as one adjective ( brtan-pahi rtsal ...), but 

acc. to comm, verse (v. 34) and C., it is to be read 1 sthirastha & vikramastha *, C. [jSJ 

& M 2L respectively. For these 4 adjectives, see vv. 33-34. 

33 ’ For the 18 avenikadharmas, see Mvyut. 9, DRS 19 a-216, AAS 475 b, RDS 34 b f. 

34 ’ skhalita, T. hkhrul, C. nasti skhalitam (1). 

38 ’ ravita, T. ca-co , C. n. ravitam (2). 

36 ’ musita smrti, T. dran—pa nams, C. ^ ^ -» (3). 

3,) asamahita citta, T. mnam-par ma bshag thugs, C. ^ /& Wc ^ o)- 


m 

JlV* 


(5). 


38) ndndtva-samjhita, T. hdu—ses sna-tshogs, C. mm 
39 ’ upeksdpratisamkhyd (apratisamkhydya is a BHS form for -ydyam (fern, loc.) 

of Skt.), T. ma brtags btan-siioms, C. M U nt - (6). 

40) chanda, T. hdun-pa, C. . . . nasti chandasya (or -tah) hanih (7). 

41) virya, T. brtson-hgrus, C. ... n. vlryatah h. (8). 

42 ’ smrti, T. dran-pa, C. • • • n - smrteh h. (9). 

43 ’ prajha , T. ses-rab, C. "jUl . . . n. prajnaya h. (10). 

44 ’ vimukti, T. rnam-grol, C. m is . . . n. vimukter h. (11). 
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And of the intuition of this liberation 45) ; — // 12 // 

His [three kinds of] acts 46) are preceded by Wisdom 47) , 

And his Intuition acts unimpededly in three states of time 48 >; 

These 18 and others 49) are the Properties 

Of the Preceptor, which are not common to others. // 13 // 

The Sage has neither error 50) nor rough speech, 

Neither loses [his memory] nor distracts his mind 51) , 

Has neither pluralistic views 52) nor indifference 53) to one’s own 

taste, 

He is never deprived of his zeal, effort and memory, 

Of pure, immaculate Intellect and Liberation, 

Of the intuition of freedom 54) and of showing all things knowable; — 

II 14 II 

He makes manifest on the objects the 3 kinds of acts 55) , 

Which are preceded by 56) all kinds of knowledge, 

And brings out the Wisdom, well extensive, without hindrance 57) , 
Constantly, throughout the 3 states of time; 

Thus is Buddhahood 58) , endowed with Great Compassion, 


45) vimuktijnanadarsana , T. rnam-grol-gyi ye-ses-gzigs-pa, C. ®£] JE 

.. . (12). Mvyut. & DRS instead have ‘nasti samadher hanih (C. iH ). 

46) karman, T. las, C. . There are 3 kinds of ‘ karman ’, i.e. k. by kaya, by 
vak & by manas, and they stand for (13)-(15). 

47 * jnana—purvamgama, T. ye-ses snon-hgro, C. ^3 

48) try—adhvan, T. om. tri and simply, dus. C. * 1 ft. ‘jndna’ acting in each state 
of time, i.e. atita, anagata & pratyutpanna, is counted separately and consists (16)—(18) 
of the dvenikadharma. 

49) anye ca, T. ... dan gshan, C. 1 * is uncertain which are 

counted by this word ‘ anye ’. 

60) praskhalita = skhalita. 

61) The reading should be ‘ musitatdcitte ’ (as a Dvandva-comp., dual, nom., i.e. 
musitatd & acitta) instead of 4 musitatd citte ’ in the text. 4 acittat here stands for asa- 
mahita—citta. (T. bsnel dan thugs—g'yo). 

62 ) na sambhedatah samjnd. (sambhedatah = ndndtva-) T. tha-dad-kyi ni hdus-ses. 

63 * abhyupeksana — upeksd. 

64) T. om. nidarsana of muktijndna-nidarsana (reading apparently ‘ vimuktij- 
nanadar sanat). 

66) In place of i arthesu \ T. has i yasya\ 

66) purojava, T. snon-hgro (— purvamgama ), C. . .. 

67 * apardhata, T. thogs-med, C. |^fpL [H] . 

68> jinatd, T. rgyal-pa-nid, C. ^ ' Ml . 
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And perfectly realized 59) by the Buddha; 

And on account of this realization, he sets in motion in the world 
The great wheel of the fearless 60) Supreme Doctrine. // 15 // 

It is said that [these properties are] like space 61) . 

(Karika 14) 

The nature 62) found in the earth and the rest 
Is not the nature of space, 

And the properties of space represented by 
Non-obstruction, etc., are absent in material things 63) ; 

The earth, water, fire, wind and the sky 64) , likewise. 

Are common to all the [material] worlds. 

But the Exclusive Properties of the Buddha 

Are not in the least 65) common to those worlds. // 16 // 


(IV) THE 32 MARKS OF THE SUPERMAN 66) 


It is said that the Buddha is possessed of the corporeal form endowed 
with the 32 marks of the Superman ( dvatrimsanmahapurusalaksanarupa - 
dhdrin). 


59) For ‘ avabuddha ‘, T. brn.es (avalabdha), but C. as in the text. 

eo) The reading * abhayadam ’ is to be corrected into ‘ abhayam ’ (one syllable is in 

excess). So T. hjigs-med, and C. v< 1$ V^v] (Lit. it is an adjective to cakra). 

Cf. v. I. 4. (abhayam mar gam didesa). 

61) C. (in the commentary) puts the following verse before v. 35. 

62 ) dharmata, T. chos—nid, C. • 

rupin , T. gzugs, C. fe (that which has form). 

64) C. om. the word for sky from this line of elements, sothat the sky is to be 
distinguished from the other elements. Did the author of this Karika regard the sky 
as something material unlike ‘ space ’ which, in its turn, is compared to the Buddha’s 
avenikadharma in the first two lines ? 

6B) dsv api. T. dul phran tsam, C. 7i £ iS — (even not a single dharma). 
T. om. ‘ buddha ’ of * buddhavenikata, for which C. • 

66) Of the 32 mahdpurusalaksanas, see Mvyut. 17, AAS 474 a-b, RDS 37 b-c. Also 

cf. AA, AAA Chap. VIII, The Prajndpdramitdsastra p) 1 pjjg) attributed to Na- 

garjuna. Of those in the Ratna., see V. S. Agrawala, The Thirty-two Marks of the Buddha- 
Body , Journal of the Oriental Institute , M. S. University of Baroda, vol. I, No. 1. Sept. 
1951, Baroda, pp. 20-22. 
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(Karikas 15-23) 

The feet are firmly placed, marked by circles on the soles. 

And with broad insteps and leveled heels which hide the ankles 67 > 
The fingers are long 68) , and those of hands and toes alike 
Are connected with each other by a web 69) . // 17 // 

His skin is soft and fine like that of youths 70) , 

His body is round with 7 elevated parts 71) , 

His shanks are like those of the deer 72) , and 

The private parts are concealed as with an elephant 73) . jj 18 jj 
The upper part of the body is like that of a lion 74) , 

The parts between the shoulders are closely set and elevated 75 >, 


87 * supratisthita—cakrahka—vyayatotsahga-padata (1), which contains actually 4 marks 

on feet, namely: 1) supratisthita-padata), T. legs-gnas (Ion), C. J5L T ^ (flat 

the feet); 2) cakranka-p., T. hkhor los mtshan-pa , C. /iL “T* jf® ; 3) vyayata-p., 

T. yahs- (cf. AAA, ayata-pdrsnita); & 4) utsanga-p., T. mi-mhon (‘ not evident ’, ‘ hidden ’), 

C. for 3) & 4)SB 0J(f gjfc -k W (but % ^ ft ; 3) jg. JR JS. & 

4 ) £ M iwj ffi)- For * utsanga ’, AAA & Mvyut., ucchahka (or ucchankha), which 
is an equivalent form of Pali ‘ ussafikha ’ and which retains the original meaning 
of this peculiar mark. T. translation ‘ mi-mhon ’ matches better * ucchahka ’ than 
‘ utsanga The form * utsanga ’ is, therefore, probably a wrong Sanskritization of Pali 
‘ ussafikha \ C. traditional interpretation of this mark also supports this sense of‘hidden 
ankles 

68) dfrghdhgulikata (2), T. sor-mo rin, C. Ri 

89) jalapanipadavanaddhata (3), T. phyag-shabs rin dra-ba-yis ni hbrel-pa, C. 

IIBttJS. 

70) tvahmrdusritarunata (4), T. pags-hjam gshon-sa-can legs-hid, C. 

(instead of ‘ tvak ’, C. has ‘ hasta-pada ’. It agrees with AAA & Mvyut.). T. 
gshon-sa-can (for taruna) has the meaning, ‘ one who has flesh of youth 

71) saptotsada-sarlrata (5), T. sku ni bdun-dag mtho-ba, C. Hffi-tiiaS. 
7 utsadas are namely: 2 hastas, 2 padas, 2 skandhas & 1 griva. 

73) eneya-jahghata (6), T. byin—pa enaya—hdra, C. r m £ m iSmi- 

73) nagakosavad—vastiguhyata (7), T. gsan glan-po bshin—du sbubs-su nub, C. S £ 

ItiKffi. 

74) simhapurvardha-kayatva (8), T. ro-stod seh-ge hdra-ba, C. A 4 - to 8? £■ 

75) nirantara-citdmsata (9), T. thal-gon bar-med rgyas-pa, C. 

Cf. AAA citantaramsatd. T. thal-goh (for amsa) means the part between shoulder and 

collar (goh-pa, collar). C. often interprets it as indicating ‘ arm-pit ’ (SITS. 
AAS). 
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And his shoulders are well heaped and round 76) ; 

His arms are fleshy, tender and of no unevenness 77) , // 19 // 

And are hanging low [down to the knees] 78) . 

The body has a radiant, pure halo around it 79) , 

His neck is immaculate like a white conch 80) , 

And his jaws have a resemblance with those of a lion 81) . // 20 // 

He has forty teeth all of which are equal 82) , 

And are clear and closely set 83) , pure and straight 84) , 

And his eye-teeth are white and of excellent form 85) . // 21 // 

His tongue is broad and long 86) , [by which he tastes] 

The highest taste, infinite and unthinkable 87) ; 

The voice of the Self-Born is like that of the Kalavinka 88) , 

And has the most excellent sound 89) . // 22 // 


76) samvrtta-skandhatd (10), T. dpun-pa legs-zlum , C. MU 
7 7) vrttaslaksndnunndma-bdhutd (11), T. phyag—hjam rin zlum-shin mthon dman-med- 

pa, C. ff w -I-. t m . This is not mentioned in AAA. Mvyut. counts this mark 
along with the next one saying ‘ sthitdnavanata-pralamba-bdhuta. 

78) pralamba-bahuta (12), T. phyag rin C. Jjjjv . 

79) suddhaprabhdmandala-gdtratd (13), T. yohs-su dag—pahi hod-kyi dkyil-hkhor dag 

dan Idan (om. gdtra), C. H. 

80) kambu-grivatvam amalam (14), T. mgrin-pa dri-med dun-hdra, C. «3tn?L 
. This is lacking in AAA, Mvyut., as well as in RDS. 

81 * mrgendra-hanuta (15), T. hgram-pa ri-dags rgyal-po hdra, C. 

82) samd catvarimsad—dasanata (16), T. tshems ni bshi-bcu mham—pa, C. 0 

83 ^ svacchavirala—dantatd (17), T. rab-dans tshems thags bzaii—ba, C. MM 

84) visuddhasama-dantatva (18), T. rnam-dag tshems mham—nid , C. ±T # 

85 * sukla-pravara-damstratd (19), T. mche-ba rab-mchog dkar-ba—nid, C. _„ f'0 

. This is lacking in AAA & Mvyut, 


86) prabhuta-jihvata (20), T. I jags rih , C. ft\M 

87) anantdcintya-rasarasagrata (21), T. mthah-med bsam-med-pa ro bro—ba-yi mchog— 

hid (T. seems to regard ‘ anantdcintya' as adjectives for the previous one), C. ft 

m m m efc ± m. 

88) kalavinka-ruta (22), T. kalabihka-yi sgra, C. j J}D ^|l '(Jin 5=^ • AAA, Mvyut., 
RDS om. it. 

89j brahma-svarata (23), T. tshahs-pahi dbyahs-hid, C. 




S 
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He, the highest of living beings 90) , is of beautiful eyes, like a blue- 
lotus, with eyelashes like those of a bull 91 >, 
Of handsome face, endowed with the immaculate Orna-hair 92 > 
Of a head adorned with the Usnisa 93) , and of skin. 

Purified, subtle and of golden colour 94) ; // 23 // 

Hairs on the body grow separately from each other. 

Soft and subtle, turning upward and to the right 95) , 

Hairs on his head are of pure blue colour like sapphires 96) , 

And his figure is fully circular like a Nyagrodha tree 97) . // 24 // 

He, the Great Sage, whose body is firm and possessed of 
The power of Narayana 98) , looks sublime and incomparable 99) ; 


90 ) 


agrasattva, which is a synonym of the Buddha and not one of the * marks ’ 


at all. 


mely: 


in 


91) nilotpalasri-vrsapaksma-netra (24). This actually consists of two marks, na- 
1) nildtpalalasri—netra, T. spyan-bzans utpala, C. _. S 9 ftf 


2) vrsa-paksma—netra, T. khyu—mchog rdsi—hdra[—spyan], C. W»&^4-3E. 
92 * sitdmalornddita—cdruvaktra (25), T. shal—mdses dri—med mdsod spu dkar—bar 

lian, C. H ± Q M 40, ifi ffi W it B>] ,• _ 

931 usnisa-sirsa (26), T. gtsug—tor dbu—ldan, C. 40 rwj MS. 

94 > vyavaddtasuksma-suvarnavarna—cchavih (27), T. dag—tin srab-pa dan pags-pa 

gser-gyi mdog-hdra , C. -if* ^ ^ ^ ^ ^ rM 

AAA counts this one as two. 

95) ekaikavislista-mrdu-urdhvadeha-pradaksindvarta-suksma—roma (28). T. ba-sphu 

legs phra, hjam shin, re-re—nas, sku-yi gyen—du g'yas phyogs hkhil-ba, C. -• —* 

^ ^ ^ -tl HI , Hffc ^3 JtE . This is originally of 3 marks as 

C. translation, i.e. 1) ekaikaviSlista ; 2) urdhvadehdvarta; & 3) pradaksina-avarta. 

96) mahendra-nildmala-ratnakesa (29), T. dbu—skra dri—med rin-chen mthor mthin- 

bshin, C. ^ 0 . This is lacking in AAA. 

97) nyagrodha-purnadruma-mandaldbha. (30), T. nya-gro rdsogs-pahi Ijon sin dkyil- 

hkhor hdra, C. ^ 3E. • 

98) ndrdyanasthama—drdhatmabhdva (31), T. sred—med—bu—yi stobs mnah ( sred-med-b 

!£ tsi.iiin aaa & Mvyut. have not 


m 


i 


means Visnu), C. 
got this mark. 

99) samantabhadrapratima (- atmabhava ) (32), T. kun—tu bzan-po dpe-med, C. pp dfj' 

’>>7 M (which reads apratigha for apratima). It is doubtful whether this stands 
for one of the 32 marks or not. C. does not count it among the marks. T. is not 
clear. And no other text includes it among the 32 marks. 
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These 32 features of infinite splendour are taught 

By the Preceptor as the marks 100 * of the Lord of Men. // 25 // 

It is said that [the Buddha, with 32 marks] has a resemblance [to 
the moon and its reflection in the water 101 *. 

(Karika 24) 

Just as, in autumn, the form 102) of the moon is perceived 
In the cloudless sky, as well as in a big pond, 

Reflecting this blue sky on its water-surface; 

Similarly, the disciples of the Buddha 

Can perceive the manifestations of the Omnipresent 

On the surface of the pond-like sphere of the Buddha. // 26 // 

Thus these 10 Powers of the Buddha, 4 kinds of Intrepidity, 18 Ex¬ 
clusive Properties of the Buddha, as well as the 32 Marks of the Super¬ 
man, being united under one head, make up the number sixty-four. 

These 64 properties are to be understood, 

Along with their causes for attainment, 

One after the other, according to [the same] order, 

Through the investigation of the Ratna-sutra "">■ // 27 // 

Now, of these 64 properties of the Buddha, which have been explained 
above, the detailed exposition is to be known , according to the same or¬ 
der as before, through the investigation of the Ratnadarikd-sutra. 

Also, there have been made illustrations of four kinds about these 
[4] points, respectively, viz. examples of a thunderbolt, a lion, the 
space, and the moon reflected in the water. Of these examples, the 
summarized meaning will be given in the following 12 verses. 


100) cihna, T. mtshan, C. (= laksana). 

101 ) dakacandra, C. 7K TH , T. chu-zla. 

102 * vibhuti, T. gzugs (= bimba, rupa ), C. Jj . C. puts this Karika before v. 37. 

103) _ Ratnaddrikasutra, T. bu-mo rin-po-chehi mdo, C. ^ ^1“ . There are 
two translations of this sutra in C.: 

(Chap. Ill of the Mahd- 

samnipdtasutra), Taisho, XIII, pp. 28 6-40 b. This one is used here for reference with 
the abbreviation of RDS ; 

2) jjl! 0T fpj ( Ratnadarika-pariprcchd ), Taisho, No. 399, vol. XIII, 

pp. 452-472. 
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Being [respectively] impenetrable 104 ’, with no misery 105 ’. 
Perfectly unique 1065 and indifferent 107) , 

[The Buddha’s Properties] are illustrated 

By the examples of the thunderbolt, the lion, the space 

An d of the clear moon with her reflection in the water, jj 28 // 

Of the [10] Powers, six, three, and one, 

Taken respectively, remove all [the obscurations] 

On account of the knowable, the concentrations, 

And of defilements with their potential forces. // 29 // 

As if they were piercing an armour. 

Breaking a wall, and cutting down a tree, 

The Powers of the Sage are like a thunderbolt. 

Being heavy, solid, firm and unbreakable 108) . // 30 // 

Why are they 4 heavy ’ ? Because they are 4 solid 

Why are they 4 solid ’ ? Because they are 4 firm 

Why are they 4 firm ’ ? Because they are 4 unbreakable ’. 

And being 4 unbreakable ’, they are like a thunderbolt 109) . 

II 31 II 

Being fearless, being indifferent, 

Being firm and accomplishing victory, 

The lion of Sages is like a [real] lion, 

Has no fear amidst the assembly of audiences 110) . // 32 // 


104) nirvedhikatva, T. mi-phyed-pa, C. fjlj (breakable, in the sense that the 
thunderbolt can break everything). 

los) nirdainya, T. mi-shan, C. (without mercy, which is not a proper 

translation). 

1061 niskaivalya, T. mtshuns-pa med , C. 'T'* (nih' in the sense of ‘ atyanta ’). 

107) niriha , T. g‘yo-med (immovable), C. (indifferent). The reflection is 

avikalpa and nirihaka (cf. Chap. IV, v. 19). 

i°8) g uru ? X. brlin (D. glih is a mistake), C. ljf ; sara, T. snin , C. ; drdha, 

T. brtan, C. [51 ; & abhedya, T. mi-byed, C. Oj* , respectively. 

109) C. neglects the first 3 padas of v. 31. 

110) parsad-gana C. adds one more verse before v. 32, indicating the 4-fold 
aryasatya, which makes the analogy quite clear. It runs as follows: 



(The Buddha, having known the duhkha of sickness and its hetu, and having been 
devoid of duhkha-hetu, preaches the aryamarga , that is an excellent medicine, in order 
to cause the people to remove sickness and to realize the nirodha). 
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As he has got all the supernatural faculties, 

He abides 4 independently ’ m) from any fear 112) , 

He is 4 indifferent ’ [about his superiority], 

As he is unequal by nature even to the people of purity 113 ’. 

1133/1 

He stands 4 firmly ’ since his mind is always 
Concentrated on all the elements of existence, 

And he is 4 of the highest victory ’ 

Since he has transcended the Dwelling Place of Ignorance. II 34 I/ 
With the worldlings 114) , with the Sravakas, 

With those that act in solitude 115) , with the Wise, 

And with the Buddha, the Intellect is subtler with one after the 

[other; 

Therefore, we have illustrations in five kinds 116) . // 35 // 

[The first four are] like the earth, water, fire and wind, 

Because they sustain all the world, 

[But the Buddha] has a resemblance to space. 

Because his characters surpass everything mundane and supermun¬ 
dane. II 36 // 

These 32 Properties mentioned above 
Represent the Body of the Absolute, 

Since they are indivisible from it, 

As with a gem, the lustre, colour and shape. // 37 // 

[On the other hand], the 32 marks are 

The properties, visible and causing delight 117) in the body, 

And are based on the two Corporeal Bodies 

The Apparitional Body and the Body enjoying the Truth. // 38 // 
To those who are far from purity and near to it. 

The pure manifestation of the Corporeal Body is twofold. 


1U ’ svastha , T. mam-par gnas, C. f~f* . 

112) akutobhaya, T. gan-las kyan hjigs-med, C. -* llj] Jjjgu /f'* . 

113) ‘ Indifference ’ in the sense that he does not try to see whether he is superior 


or inferior. For this line, C. fq[§ 

(atma-asama-dar sanatah). 
114) C. om. laukika. 


5/l^ Hit 

’ is probably for ‘ nirastha ’. 


115) ekdnta-carin, T. mthah-gcig-su spyod, C. r ~ 4T- It denotes the Pratyeka- 


buddha. 

116 ’ C. takes ‘ -pancadhd tu ’ as if ‘ panca-dhdtu ( ~lFl, = panca-mahabhuta). 
117> ahlddaka , T. tshim-byed, C. ^ . 
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[One is] in the World, and [the other] in the circle of the Buddha, 
Just as the moon shows her form in both the sky and the water 1181 . 

// 39 // 

Finished is the third chapter entitled ‘the Properties of the Buddha’, 
in the ANALYSIS OF THE GERM OF THE JEWELS, a Treatise on 
the Ultimate Doctrine of the Great Vehicle. 

n8) C. adds one verse more after v. 39, whose content is almost the same as v. 37, 
the difference is only the use of the word * rupakdya ’ in place of * dharmakdya 
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THE ACTS OF THE BUDDHA l) 

4. JINAKRIYA 

XVI. GENERAL CHARACTERISTICS OF THE ACTS 
OF THE BUDDHA 

We have finished the explanation of the 4 Immaculate Properties of 
the Buddha ’. Now we shall speak of the functions [associated with those 
Properties], i. e. 4 the Acts of the Buddha ’. They are said to be mani¬ 
fested in two modes, i. e. 4 without effort * ( andbhogatah ), and 4 uninter¬ 
ruptedly ’ (aprasrabdhitah ). [Therefore] immediately there follow two 2) 
slokas referring to the Buddha’s Acts which are characterized as 4 of no 
effort and interruption ’ (andbhogdprasrabdha ). 

(Karikas 1-2) 

The acts of the Lord 3) are always effortless 

With regard to the constitution of the converts 4) , 

The means of conversion, and its 5) functions 
[In accordance with the capacity] of the converts. 

Working in [proper] place and in [proper] time 6) . // 1 // 
Having completely established the Vehicle 7) , 

AAS has a chapter of the same title ( Tathdgatakriyd-parivarta ), but it has noth¬ 
ing to associate with RGY in its contents. 

T. om. dvau. 

3) vibhu, T. khyab—bdag, C. ffi a* a. 

vineyadhdtu, T. gdul-byahi khams, C. 

6) T. reads vineyakriyd for vinayakriya. 

#) taddesakdle gamane ca. For ‘ gamana ’, T. gsegs-pa (going). For the whole 
phrase, C. 'fyp -f^p B^p (in accordance with proper place and time). 

7) Par excellence, it denotes the Mahayana. So, C. ■xm. For nispddya , 

c. 
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The ocean 8) of knowledge filled with the multitudes of the excel¬ 
lent virtues, 

And endowed with the rays of the sun of Merits and Know¬ 
ledge 9) , 

Ajid having perceived that Buddhahood 10) , like space, 

Pervading extensively and of neither limit nor middle, 

Exists everywhere U) in all living beings 12) , 

As the treasure 13) of the immaculate virtues, 

The Buddhas’ Compassion, like wind, 

Blows away the net of the cloud-like [Obscurations] 

Caused by Defilements and Ignorance. // 2 // 

The summarized meaning of these two slokas is to be knowm by the 
following two and eight verses, respectively. 

To whom, by what means, how far 14) , and when, 

About these matters, there is no rise of discrimination; 
Therefore, the Buddha’s Act of conversion 
Is [working] always 4 without effort ’. // 3 // 

On account of the action of conversion 15) , 

* Who ’ means 4 the constitution 16) to be converted 
4 By what means ’ 17) denotes 4 the manifold means [of conversion] ’, 
And 4 where and when the 4 place and time ’ [of conversion] ’. 

// 4 // 

Because, [this act of conversion is] non-discriminative 


8) ratna—svagarbha , T. chu—mtsho (ocean), C. The Ocean is usually 

said to be the ‘ treasure of jewels ’. 

9) puny a and jhana are called the two sambharas (accumulation that brings about 

the Enlightenment, C. -pj* The compound should be separated after 

rasmi and before pravisrta. C. misreads this passage and connects it with the next 
‘ buddhatva ’. 

10 * For buddhatva, C. . 

nirvisistam , T. khyad-med, C. I® . 

12 * sarvasatlva ( sattva in a collective sense) = sattvadhalu. 

15 ) nidhi, T. gter, C. . It has a sense similar to ‘ gotra' (mine), or l garbha*. 

14} yavat, which stands for ‘ yatra ’ in the next verse. 

16) vinlti-kriya, T. gdul-byafri bya, C. 4^ . 

ia ) For dhatu , C. « ft (constitution, faculty). 

17) Instead of upaya, C. (^3 i n v. 3) ( jhdna ) . . .(yena jhanena), and 

om. bhurina. 
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With regard to Deliverance 18) and its support 19) , 

To the result of [partaking of] this support and the receptacle 20) 

which accepts this result, 
And to the obscurations [which cover] this receptacle and the con¬ 
dition by which these obscurations are removed. // 5 // 
[Here] 4 Deliverance ’ means the 10-fold Stage [of Bodhisattvas], 
‘ Its cause ’ means the 2-fold Accumulation 21 \ 

‘ The result of this Accumulation’ is the Highest Enlightenment, 
‘[Its] receptacle ’ means the living beings 
Who accept the Enlightenment 22) . // 6 // 

The phrase ‘ The obscurations which cover this receptacle ’ means 
The innumerable Defilements, Sub-defilements and Impressions; 
The phrase ‘ The condition by which the obscurations are removed 
And which works for all time ’ means Compassion. // 7 // 

These six points are to be known, 

Like the ocean and like the sun, 

Like space and like a treasure, 

Like clouds and like the wind, respectively. // 8 // 

Being [the treasure] of the water of knowledge 
And of the jewel of virtuous properties, 

The highest Vehicle 23) is like the ocean; 

As keeping alive all living beings. 

The twofold Accumulation is like the sun; I/ 9 // 

Being extensive and of neither end nor middle. 

The Enlightenment has a resemblance to space; 

Being of the nature of the Perfect Enlightened One 24) , 


18) niryana , T. nes-hbyin, C. mm (to enter the path, ,‘li il>. 

‘ ydna ’ in the Karika. 

19) upastambha (in the sense, that which causes 4 niryana ’), T. rton-pa , 
Hereafter, the pronoun 4 tad ’ in each case, denotes the preceding one. 


It stands for 


20) parigraha , T. yons-hdsin, C. «<8§ in v. 6) 4 parigraha ’ is here used 
in the sense of 4 nidhi ’ (that which contains something). 

21) sambhrti—dvaya, viz. punya-sambhdra & jfidna-s. The former includes those 
paramitas of 4 ddna, sila, ksdnti, virya & dhyana ’, and the latter, that of 4 prajnd . 


it 

II 


For sambhrti, C. jffp ( satya ). 

22) bodheh sattvah parigrahah , T. byah-chub-sems-can yons-su hdsin, C. 

jH j§i f° r sattva). Here the living beings are called 4 bodhisattva ’ in the 

sense of those who accept ( pari- Ygrah) the 4 bodhi ’. 

23) agrayana. But T. & C. read 4 bhumayah ’ (T. sa-rnams , C. 

24) samyaksambuddha-dharmatvdt, T. yah-dag-rdsogs-sahs-chos-nid—phyir, C. 

bn ft- 
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The living beings 251 are akin to a treasure 261 ; // 10// 

Being accidental, pervasive, and unreal 27) , 

Their defilements are like a multitude of clouds; 

And, bringing about 281 the dispelling of these. 

Compassion is like a strong wind. // 11 // 

Performing Deliverance for the sake of others. 

Considering the living beings as one’s own self 291 . 

And having works of no termination, [The Buddha] 

Acts ‘ uninterruptedly ’ as long as the world exists. // 12 // 


251 sattvadhdtu. 

261 nidhdna, T. gter, C. m m (treasure under the ground). 

271 anispatti, T. ma-grub, C. • For v ydpi, C. * 'IjJ] , and regards it as 

an adverb to anispatti (unreal everywhere). 


281 pratyupasthdna, T. ner-gnas, C. i P*- 1 . 

291 Cf. the Avatamsakasutra. (note YI—28) C. puts these two phrases after v. 10, 
adding the following phrases before them: ■ m m ® x « 0**&\ 


« 
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XVII. 9 ILLUSTRATIONS OF THE BUDDHA’S ACTS 


§ 1. Buddha’s Magnanimity. 

It was said that Buddhahood is characterized 1} as having neither 
origination nor extinction. Being such, how is it possible that from such 
an immutable Buddhahood, characterized as of no manifestation 2) , 
the Acts of Buddha manifest in this world, without effort, without 
discriminination, without interruption, and as long as the world exists ? 
[To answer this question], in order to produce the faith in the sphere of 
the Buddha on the part of those people who have misconception and doubt 
about the Buddha’s nature of magnanimity 3) , we have one sloka with 
regard to this magnanimous character of the Buddha. 

(Karika 3) 

Like Indra, like the divine drum, 

Like clouds, like Brahma, and like the sun, 

Like the wish-fulfilling gem, like an echo, 

Like space and like the earth,— 

Such is the Buddha [in his acts] 4) . // 13 // 


prabhdvita, T. rab-tu phye-ba. 

2) apravrtti-laksana, C. A* fit It H . 

3) For mahdtmya , C. xm (prob. for mahdkriyd ). In the Karika text, C. says 

xmm ’ ( mahdydna-kriyd ). 

4) names of the 9 similes in S. T. & C. are as follows: 

1) sakra, T. rgya-byin, C. ^1; 

2) [deva] dundubhi, T. [lhahi] rna, C. * 

3) megha , T. sprin, C. - 5 -^ ; 

4) [mahd] brahman, T. tshans-pa [ chen-po ], C. ^ 7 ^ ; 

5) arka ( surya ), T. ni-ma, C. 0; 

6 ) maniratna (cintdmani ), T. nor-bu rin-chen, C. mfe; 

7) pratisruti ( pratisrutka-sabda ), T. sgra-brnan C. Sp; 

8) akasa, T. nam-mkhah C. Jtnf ; 

9) prthivi , T. so, C. 
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§2. 9 Illustrations taken from the Jndndlokdlahkarasutra. 

Now, of this sloka which represents the topics in the Scripture 5) , 
a detailed exposition will be given topic by topic in the remaining part 
of the text according to the same order. 

(I) It is said that [the Buddha has] a resemblance to the form of Indra 6) . 

(Karikas 4-20) 7 > 

Suppose here were a surface 

Made of an immaculate Vaidurya stone, 

And, owing to its clarity, there were seen on it 

The chief of the gods, with the multitude of Apsaras ii i*n 

As well as his great place 9) called Vaijayanta, 

Other gods 10) and their various dwellings 
Along with their divine glories U) . // 15 // 

Suppose then, the multitudes of men and women 
Abiding on this surface of the earth, 

Would perceive this vision 

And make the following prayer : // 16 // 

44 May we too, at an early date 12) , 

Become like that chieftain of the gods ! ” 13) 

And, in order to obtain l4) that state. 


s) sutrasthaniya [sloka], T. mdohi gnas Ita—buhi 


[tshigs-su-bcad-pa], C. 


* <M> (sutrarthasamgraha-sloka). 


6) Cf. JAA 240 b-c. 

Text reading i -pratibhasatvad iti ’ is to be corrected into ‘ —pratibhasavad iti ’. 

7) Hereafter, the arrangement of Karikas varies much between C. & S. (T. agrees 
with S.). Some Karikas in each simile are missing in C. while C. has more than three 
verses which are not available in S. (see my Introduction, II—2) Mention will be done 
in each ease about omission and addition in C., and the verse number in C. Karika text. 
(Prior to this passage, in Chap. IV, we have three verses in C. Karika text which are 
equivalent to vv. 1, 2, & 13 in S. Consequently, in the following passages, C. Karika 
number starts with No. 4). C. om. vv. 14-26. 

8) For apsaras, T. lhahi bu-mo. 

9) prasada, T. khan-bzans. For Vaijayanta, T. mam-par—rgyal-ba. 

10) divaukas, T. lha-gnas. (One whose residence is in heaven). 
vibhuti, T. rnam-man. 

12) The reading should be ‘ vayam apy acirad ’ instead of * adyaiva na cirdd ’ in S. 
T. ned kyah rin-por mi-thogs-par ( rin-por mi-thogs-par — after a little while, in a 
short time. Jdschke's Dictionary, p. 528 s. v.). 

13) tridasesvara, T. lha-dbah (devendra). 

14 ' samdddya, T. yah-dag-blans le. 
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They would abide adopting the virtues. 11 17 // 

Though having no notice that this is merely a vision, 

They, owing to their virtuous conduct. 

Would pass away from the earth 15) and be borne to heaven.// 18 // 
After all, it is an illusion, 

Of no thought-construction and no activity 16 *; 

Nevertheless, it would appear on the earth. 

Being associated with a great benefit. // 19 // 

In the same way, the living beings, 

If they were pure in their faith and so forth. 

And were endowed with l7) virtues, faith and the like, 

Would perceive in their own minds the vision of the Buddha, // 20 // 
Who is endowed with the visible features and marks 18) , 

Who acts in manifold actual behavior like 
Walking, standing, sitting and sleeping 19 *, //21// 

Preaching the Doctrine of Quiescence, being silent, 

Abiding in concentration of mind and showing 

The various miracles 20) , and who has the great glory. // 22 // 

Having seen him, the people who are filled with desire. 

Undertake the attainment of the Buddhahood, 

And, having brought the factors to development 
They do attain the desired state 21 *. // 23 // 

After all, it is an illusion, 

Of no thought-construction and no activity; 

Nevertheless, it appears in the world, 

Being associated with a great benefit. // 24 // 

Ordinary people do not notice 

That this is merely a reflection of their own mind 22) ; 

Still this manifestation of the Buddha’s features 

1S * bhu, T. sa-sten (for abl. in S., T. reads as loc.). 

16 * nirlhaka, T. g'yo-ba-med. 

17 * For bhavita , T. sgom-pa (bhdvand). 

18 * vyanjana, T. dpe-byad. * laksana-vyanjana ’ signifies 32 mahapurusalakranas 
and the 80 anuvyanjanas. 

19 * cahkramyamana, tisthat, nisanna & sayanasthita, T. hchag-pa, bshens-pa , 
bshugs-pa & gzims-pa (Cf. C. AT fe 6K)- These are called ‘ iryapatha ’ (T. spyod- 
lam, C. )• 

20 * prdtiharya, T. cho-hphrul. There are said to be 3 pratihdryas. See below. 
21 * Ipsitam padam, T. hdod-pahi go-hphan, namely ‘ bodhi ’. 

22 * This is an expression of the ‘ cittamdtra ’ theory. We have a similar expression 
in Lank, (svacittadrsyamatra ...). 
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Is useful for 23) fulfilling their aim. // 25 // 

Indeed, those who, having seen this vision. 

Have gradually established themselves in this method 24) , 
Perceive, with the eyes of transcendental wisdom. 

The Body of the Highest Truth 25) within themselves 26) . // 26 // 

Suppose, the earth, having become completely free from uneven¬ 
ness 27) 

And having become pure from within 28) , would be as clear and white 
As the Vaidurya stone, [because of its] being possessed of 
The immaculate qualities of jewel and of pure even surface; 
And, owing to its purity, there would appear on its [surface] 

The palace of Indra 29) occupied by gods around him 30) as a vision, 
But, as this earth would gradually lose its qualities. 

The vision [thereof] would subsequently disappear 31) . // 27 // 

For obtaining that state, the multitudes of men and women. 
Whose mind intends to perform charity and the rest. 

Through observing rules regarding fast and conduct 32) , 

Would scatter flowers with minds full of sublime desire 33) . 
Similarly, for obtaining the shadow of the Lord of Sages 34) 

On their mind which is radiant like the Vaidurya stone. 

The sons of the Buddha, with minds full of delight. 


23 > avandhya (not barren), T. don-yod [hgyur] ( sdrtha ). 

24 ' For nay a, T. theg-pa (yana ). There is not so much difference in its sense. It 
denotes ‘ mahayana 

25) saddharmakdya. 

26) madhyastha, T. nah-gi. 

27) samanta-vyapagatavisamasthdna, T. kun dman-pahi gnas gshan dan bral (includ¬ 
ing antar by reading antara as * other ’), C. -US |lff£ ji§j . C. puts this verse after 
v. 30. 

28) antar amala. One Avagraha shoulcf be inserted between sthana and antar-. 
(sthana'ntaramala). 

29 ^ surapati, C. A±,t. not clear ( lha-dag is a mistake for lha-bdag ? 

30) mdhendramaruta. For this passage, T. lha-dag gnas-tshogs lha-dbah lha-hi 


gzugs-sar te (which reads bhavana in pi. and seems to om. marutd), C. 

AB 1*4. 

31 ) C., K 6. 

32) upavasa-vrata-niyamataya, T. bsnen-gnas ( upavasa ), brtul-shugs ( vrata), -nes-par , 

c. 


33) pranihita—manas, T. smon—pahi sems, 

34) muni-pati (= buddha ), T. thub-dban. 


C. 


9 
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Produce various pictures 35) [showing the Buddha’s life, etc.] 36) 

// 28 // 

Just as, on the pure surface of the Vaidurya stone, 

There appears the reflection of the body of the highest god; 
Similarly, on the pure surface of the mind in the world. 

There appears the reflection of the body of the Highest Sage 37) . // 29 // 
The appearance and disappearance of this reflection 
Occur due to the condition of one’s own mind, 

Whether it be pure or impure 38 ’, [respectively], 

And, as the feature [of Indra or of the Buddha] 

Is seen only as a vision in this world. 

So one should not see it as either real or unreal. // 30 // 39) 


(II) It is said that [the word of the Buddha] has a resemblance with 
the celestial drum 40) . 


(Karikas 21-25) 

Just as, in the heaven of the gods. 

Owing to the previous, virtuous experiences, 

The divine 41) drum, being apart from efforts, 

From a particular place, from forms of mind 42) , 

And from thought-constructions 43) , // 31 // 

Alarms all the inattentive gods again and again, 

By producing the sounds of 4 evanescence ’, of 4 suffering \ 
Of 4 impersonality ’ and of 4 quiescence // 32 // 

Similarly, in this world, the Buddha who is all-pervading 
And free from effort and the rest. 

Teaches the Doctrine by his voice 


S6 ’ citra. T. reads cittani for citrani. C. 

36 > C. K 7. 

37 > C. K 4. 

38 ’ andvilata & avilata, T. rnog-med & rnog-pa, C. ^^0, Yi§0 • 

39) C. K 5. C. adds 4 verses here with the heading: ‘ anutpadanirodhas tathagata 
iti ’, of which 3 are equivalent to vv. 89-91. 

40 ’ Cf. JAA 241 a (In the oldest version of JAA, this and the following two simi¬ 
les, namely : (II) devadundubhi, (III) megha & (IV) brahma are lacking). 

41) T. ‘ dharma instead of ‘ deva- ’. 

42 ’ mano-rupa , T. yid-gzugs. This seems to correspond to ‘ sarira ’ in v. 34, and 
probably means ‘ manomayakdya 

43) C. om. this and the following 2 verses (vv. 31-33). 
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Towards the worthy 44) without exception. // 33 // 

Just as, in the heaven of the gods, the sound 
Of the divine drum arises due to their own deeds. 

Similarly, in this world, the Doctrine, 

Though it is preached by the Buddha, arises [in fact] 

Owing to the [previous] own deeds of the people 45) ; 

And just as the [celestial] sound, being devoid of 
Effort, place, form and thought-construction 46) , 

Brings forth quiescence; 

Similarly, this Doctrine, devoid of those four 47) , 

Brings forth Nirvana 48> . // 34 // 49) 

At the time of the trouble 50) of battle, in the city of gods, 

There is destruction 51) of the victorious play of the Asuras’ army 52) , 
Which is caused by the sound of drum 
And gives fearlessness [among the gods]; 

Similarly, in this world, in preaching the Highest Path, 
[Buddha’s] speech destroys 53) the defilements 
And pacifies the sufferings in the living beings, 

Which is due to various practices like contemplations, 
Concentrations in the Immaterial Sphere 54 ’ and the rest. // 35 // 55) 

(On the superiority of the drum over the other musical instruments) 56) . 

Now, why has the sound of the drum of Doctrine alone been re¬ 
ferred to and not the cymbals 57) and the other kinds of celestial instru- 


44 ’ bhavya, T. skal-ldan. 


46 ’ svakarma-udbhava, C. * mm. 

46) citta, which corresponds to ‘ vikalpa ' in v. 
47 ’ Namely: yatna-sthana—sarira-citta. 


31. 


48 ’ sdnti, C. . 

49 > C., K 12. 

B0 ’ klesa. C. om. 


B1 ’ pranudana, T. sel-ba, C. 5J£. < 

58 ’ T. uses g’yul for samgrama, as well as for bala. 

53 ’ pramathana , T. rab-hjoms, C. klesa-duhkha-pramathana-samana = klesa- 

pramathana & duhkha—samana. 

64) drupyn[-samdpatti], T. gzugs~med, C. simply /H, (for aE). 

66) C. K 13. 

5G) C. om. the following prose section along with vv. 36-40, and starts again with 
v. 41. From the structural viewpoint, this passage (S. p. 102.20-104.12) is no doubt 
an interpolation of later days. 

67 ’ turya. T. sil-snon. 
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ment ? These are likewise produced 58) owing to the previous virtuous 
deeds made by the gods and make sound agreeable to the ear of deities. 
[To this, we will answer: They are not referred to] because they have 
four points of dissimilarity to the Buddha’s voice. Then, which are 
these [four] ? They are, namely, 1) partiality ( pradesikatva ); 2) lack of 
benefit ( ahitatva ); 3) unpleasantness (asukhatva ) 59) ; and 4) unconduci- 
veness to Deliverance (anairydnikatva) . [On the other hand] the drum of 
Doctrine summons the multitudes of inattentive 60) gods without exception 
and sounds at the right time 61) . For this reason it is explained as being 
4 not partial ’. Owing to its protecting [gods] from the fear of calamity 
caused by the invasion 62) of Asuras and others, and owing to its enjoin¬ 
ing [them] to take heed, its ‘beneficiality’ is mentioned. Owing to its 
distinguishing bliss from the pleasure caused by evil enjoyment 63) and 
to its bringing forth pleasant bliss in taking delight in the Doctrine, 
it is said to be 4 blissful ’. [And lastly], owing to its delivering the sounds 
of 4 evanescence ’, 4 suffering ’, 4 non-substantiality ’ and 4 impersonality 
and to its pacifying all misfortune and perturbation 64) , the drum is 
explained as being 4 conducive to deliverance ’. In short, the circle of 
the Buddha’s voice is qualified as being similar to the drum of Doctrine 
through these four points 65) . In regard to distinguishing the circle of the 
Buddha’s voice, we have one verse. 


68) The reading aghattita should be corrected into ghattita. For * . .. vasad ghattita 
eva T. ... dbah-gis mod kho-nar (because of their being from the power) ’. ghattita, ’ 
in BHS has the same meaning as Skt. ghatita, i.e. ‘ produced’ * effected by ’ or * made ’. 
(BHS Die. s.v.) 

69) jr or these 4, T. ni-tshe-ba-hid, phan-pa ma-yin-pa-hid, bde-ba ma-yin-pa-hid 
& nes—par hbyin-pa ma-yin-pa-hid, respectively. 

60) T. adds sthdna after apramatta. 

81) kdla-anatikramanata (lit. not crossing time), T. dus-la mi-hdah-bas. 

62> paracakra, T. pha-rol-gyi tshogs ( paragana ). 

83) asatkama, T. dam-pa ma-yin-pahi hdod. 

84) upadrava & updydsa, but T. he-bar htshe-bahi phohs-pa, 

8K) Throughout the passage, there is some confusion between illustration and illu¬ 
strated subject. First of all, an analogy was given between devadundubhi and dharmadun- 
dubhi, of which the latter is identical with Buddha’s voice. Here, the comparison is 
made between dundubhi and turya showing the former’s superiority to the latter. That 
is to say, Buddha’s voice is said to be compared with dundubhi alone, but not with turya. 
But reference is actually made only to dharmadundubhi and not over devadundubhi, 
though, if logically speaking, we should expect the comparison between devadundubhi and 
divyd-turya. Furthermore, in the following passage, v. 37 refers to devadundubhi as 
being inferior to Buddha’s voice (the reading turya is quite a comtradiction and is to be 
corrected. See below). From this point, criticism can be made on this passage to decide 
that it is a later insertion and not perfectly consistent with the original part. Even 
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Being universal, bringing benefit and bliss, 

Anri being endowed witb the threefold miraculous power 66) , 

The voice of the Buddha is superior 

To [the sound of] the celestial cymbals. // 36 // 

Now, of these four points, a brief explanation will be given in the 
following four verses. 

The sounds of drums in heaven, though be great. 

Cannot reach the ears of those abiding on the earth; 

In this world, however, the sound of the drum 67) of Buddha 
Reaches even those in the lowest sphere of Samsara. // 37 // 

In heaven, the divine cymbals of a million kinds 
Sound only in order to kindle the flame of desire. 

But one voice of those full of Compassion 

Sounds in order to extinguish the cause G8) of the fire of suffering. 

II 38 II 

The sounds of cymbals in heaven, though they be pure and 

pleasant. 

Are the causes for increasing the elation of mind. 

The voice of the great 69) Buddhas, however, 

Speaks of the concentration 70) of mind in meditation. // 39 // 

verses 31-33, which are lacking in C. are doubtful of its originality, because, in v. 32, 
the role of devadundubhi is said to be that of making the sound of 4 mudrds, anitya, 
etc., which is to be attributed to dharmadundubhi. On the contrary, v. 35 clearly 
shows us the role of devadundubhi as being that of encouraging gods to take part on the 
battle-field against asura, and this illustration is also given in the basic text, i.e. in JAA. 
As far as this illustration of (II) devadundubhi is concerned, I am inclined to trust 
C. arrangement as the original. 

66 > pratihdrya-traya , T. cho-hphrul gsurn (Cf. C. *, fjiljl or * /Jn 

Explanation is given in detail after v. 40. 

67) The reading ‘ sambuddhaturyasya tu ’ given by J. is not likely to be accepted. 
Ms. B. reads ‘ sambuddhabhumer upaydti ’ and T. gives a word for dundubhi ( rna ). From 
the context, there is no reason for using turya to illustrate the Buddha’s voice, and ra¬ 
ther it is quite a contradiction. There should be a term synonymous with dundubhi. 
From this point, and in the absence of Ms. A, we may accept Ms. B reading by making 
a slight change from bhumer to bherer ( bheri = dundubhi). Here, ‘ tu ’ is not essential 
for giving contrast between Buddha’s voice and that of devadundubhi. 

68) T. om. hetu. The cause of suffering means ‘ klesa ’. 

69 * Instead of mahatman , T. reads krpatman. 

70) arpanabhdva (the state of fixing upon...), T. gton-bsam-pa (the thought of 
sending...). 
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In short, that which is the cause of bliss, 

In heaven, on earth, as well as 
In all the other numberless worlds 71) , 

Is the voice 72) [of the Buddha] which manifests 
Pervadingly in the world leaving no residue; 

And in respect to those 73) points, thus it is illustrated. // 40 // 

Now, it is indicated that the all-pervadingness [of the Buddha] thro¬ 
ugh the manifestation 74) of body in all the worlds of the ten directions 
shows [his] 4 manifestation of miracles by the supernatural power ’ ( rddhi - 
prdtihdrya) 75) . The illumination of the thicket 76) of mental conduct 
of living beings, as involved in the mind 77) , by knowing the variety 
of spiritual elements 78) , this is called the 4 manifestation of miracle 
through mind-reading ’ ( ddesdnd-prdtihdrya ) 79) . And, with reference to 
the Path 80) leading to Deliverance, [the Buddha] preaches and instructs 81) 
that Path [to the others] by the example of the utterance of his voice. 
This is called 4 the manifestation of miracle through instruction ’ (anusds- 
tiprdtihdrya ) 82 K 

Thus the circle of Buddha’s voice is, like space, unimpeded and acts 
without interruption, but still this voice cannot be caught everywhere 
or in its full extent. This is, however, not at all the fault 83) of the 
circle of the Buddha’s voice. In order to explain this point, with 
reference to the self-fault of those who are not attentive, there is 
one sloka 8i) . 


71) anantdsu lokadhdtusu (f. pi.). T. reads divi and ksitau as a genitive and makes 
them relate to sukhakdrana. 

72) praghosa, but T. dbyans-nid. 

73) For agamya, T. rab-tu brten-par (pratitya ). 

74) vikurvita, T. cho-hphrul (= prdtihdrya ). 

7B) T. rdsu-hphrul-gyi cho-hphrul, (C. /ji , Mvyut.). 

7#) gahana, T. zab-mo ( gambhlra ). 

,7 * tat-paryapanna (tad denotes cetas). For paryapanna, T. rtogs-pa. 

78 * celah-paryaya, T. sems-kyi mam-grans. 

79) kun-brjod—pahi cho—hphTul , (C. gS C' 7^ ^ Mvyut.). 


80) pratipad, T. lam. 

81) avavada & anusasana, T. hdoms-pa & rjes-su bstan-pa. 

82) T. rjes-su bstan-pahi cho-hphrul, (C. 71^ , Mvyut.). 

83) aparadha, T. nes—pa, C. i®9c. 

84) C. starts again with this heading ( atat-prahitdnam dtmaparddhe). For a[taf]pra- 
hita, T. ma-gtogs-pa (= na prajnayate), C. 
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(Karika 26) 

Just as a deaf person cannot hear a subtle voice, 

Or even to a man of divine ears, 

Not all sounds become audible 85) , 

Similarly, being the object of the most 86) subtle Wisdom, 

The Doctrine, of subtle character, becomes audible 

Only to one whose mind is free from defilements. // 41 // 87) 


(III) It is said that [the mind of the Buddha in its activity] is like a 
cloud 88) . 


(Karikas 27-30) 

Just as, in the rainy season, 

The clouds discharge, without any effort, 

The multitudes of water on the earth, 

Causing abundance of harvest 89) ; // 42 // 

In a similar manner, the Buddha 

Discharges the rain of the Highest Doctrine 

From the clouds of Compassion, with no searching thought, 

For 90) [bringing] the crops of virtue among the living beings. // 43// 

Just as the clouds discharge the rain, 

Agitated by the wind, upon the earth where 

The people behave in the path of virtuous actions 91) ; 

Similarly, the cloud that is the Buddha 
Pours the rain of the Highest Doctrine 
As the virtues are increased in the world 
Owing to the wind of Compassion. // 44 // 92) 

Bearing 93) Wisdom and Compassion, 


85) The reading should be . .ayati nikhilam ’, instead of 4 ayantj. . in the text. 

86) T. reads parama as an indeclinable ( mchog-tu ). 

87 > C. K 14. 

88) Cf. JAA 241 b-c. 

89) sasya , T. lo-tog. C. om. this and the next verse (vv. 42, 43). 

90) .. .sasyesu (loc.) in the sense of 4 in order to bring harvest ’. T. reads * sasya- 
hetu ' and regards it as an adjective to saddharmasalila. 

91) kusala-karma-patha T. om. karma—. 

92) C. K 16. (interchanging the order with the next one). 

B3) avabhrtka. C. reads something like 4 pravrtka ’ d§)- T. has no equiva¬ 
lent word and, has instead 4 chen ’ ( maha ). Is it a mistake for ‘con’ (having)? C. con- 
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Abiding in the celestial sphere 

Without affecting anything, neither perishable nor imperishable 94) , 
And being the womb of the pure water 
Of meditation and mystical formulas 95) , 

The cloud-like chieftain of sages 

Causes the pure crops in various worlds. // 45 // 96) 

With reference to the unequality of receptacles in measure 97) , 

(Karika 31) 

Cool, sweet, clear, soft, and light 98) 

Is the rain descending from the cloud. 

But having touched on earth the places filled with salt, etc.. 
Becomes of tastes of much variety; 

Similar is the rain of the 8-fold Holy Path 99) , 

Descending from the cloud, the womb abundant with Compassion, 
But, owing to the variety of conditions of individuals 100) , 

It assumes many kinds of taste in the living beings. // 46 // 101) 

On the impartial attitude 102) , 

(Karikas 32-34) 

Those who have faith 103 ’ in the Highest Vehicle, 

Those of intermediate nature, and those who resist the Doctrine, 


nects ‘ bhavesu ’ (in various worlds) with ‘ samvit ’ (wisdom, T. mkhan) and reads this 
line as follows: 


ftl ^ 15 M ^ ' (Having known the * 


existence produces the Compassion). 


9l,) C. om. ksaraksarasahga-. 

98) dharani , T. gzuns, C. 'jyf. 

*«> C. K 15. 

97) vimatrata, T. sna-tshogs-nid (vicitrala ), C. ‘ depending on bhdjanaloka, the taste 
of rain changes ’. 

98) Q£ ^Jjggg 5 , for pTdSdTiTicL , X, ddfi = dvdfi~hd\ C. says •A i}] 7jC’ (water 
endowed with 8 qualities), which seems to be merely an ‘ alankara ’ in comparison with 
the 8-fold Holy Path. 

99) aryastahga . But C. J\, 3 ^ jilt • 

100 ’ santana, T. rgyud, C. [^C 4] Hi' SI. 

101) C. K 17. 

102) nirapeksa-pravrtti, T. Itos-pa med-par hjug-pa C. ’Ll' • 

103) abhiprasanna, T. dah-ba (being pure), C. fjg . 
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These are the three kinds of living beings. 

And have similarity with men, peacocks 104) and ghosts 105) , respec¬ 
tively. /j 47 If 106) 

Towards the end of the summer, being of no cloud, 

Men and those birds who cannot fly in the sky 107) 

Experience sufferings [from lack of rain]; 

In the rainy season, however, because of much rainfall, 

The ghosts in the ground experience sufferings; 

In the case of the living beings in the world, 

Those desirous of the Doctrine 108) and those hostile to it, 

The non-arising and the arising of the water of Doctrine 
From the clouds of Compassion [cause suffering in each turn]; 

This is the point of similarity. // 48 // 109) 

Discharging the gross drop of rain, hail and lightning 110) , 

The cloud does not care about the subtle living beings, 

Nor about those who are on a trip in the mountains ul) ; 
Similarly, the one who holds the waters of Wisdom and Compassion, 
[Discharging them] with various means, methods and rules, subtle 

or gross, 

Does not mind anywhere those who are of Defilements, 
Whether [in the burst of] egoistic view or in a dormant state 112) . 

// 49 // 113 > 


• (The peacock is said to be delighted when 


101 * cdtaka, T. rma—bya, C. jt] 
he sees clouds). 

105) p reta ? X. yi-dags, C. via \/pu 
106> C., K 18. C. adds one verse before v. 48, explaining the 3 groups of sattvas 

107) vyomny-apracarafy khagd ( = cdtaka). T. mkhah mi-rgu-bahi bya. C. ‘rxtiffn* 
shows the opposit sense. 

108) jr or dharma-akanksin, C. C. gives a free rendering for this passage. 

109 > C., K 20. * 

110) asani & vajrdgni, T. rdo-than & rdo-rjehi me, C. ® Kf /G & 

*K. 

1111 saila-desa-gamika , T. ri-yul soh-ba, C. dT ( gamika ). 

112) The reading should be ‘ klesagatatmadrsty-anusayan * instead of ‘ klesagatdn 
dTsty—anusayan ’ (one syllable short). Both T. & C. agree with this reading of ‘ atmadrsti '; 

T. bdag-lta, C. ft SB JE. But the genitive case for atmadrsti in T. is not correct. 

and atmadrsti. 


C. reads ‘ klesagata-anusaya ( 
113 > C. K 21. 
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On [the function of] calming the fire of Suffering, 

(Karikas 35-37) 

The [succession] of birth and death in beginningless time 
Is the Samsara, in whose course 114) there are five Paths, 

And in these five Paths, there is no happiness. 

Just as excretion has no good smell at all;— 

Its suffering is constant and as if produced from 
The contact with fire, swords, ice, salt and so forth; 

But, to pacify it, the cloud of Compassion 

Lets fall n5) the great rain of the Highest Doctrine. // 50 // 116) 

Having known that the transmigration [from heaven] 117) 

Is the suffering among gods, and, for the human beings. 

The searching for the objects of desire 118) is the suffering, 

The Wise men never seek for the best glory ll9) among gods and 

men; 

It is because of their Transcendental Intellect, 

Because of their following the faith in the Buddha’s words, 

And [consequently], because of their realizing analytically, 

44 This is suffering, this is its cause, and this is its extinction 

II 51 I/ 120 > 

Illness is to be cognized, its cause removed, 

Health should be attained 121) , and a remedy used 122) ; 

Like that, Suffering, its Cause, Extinction and the Path, 

Are to be cognized, removed, touched 123) and observed. // 52 // 124) . 


114) samsrti (course of transmigration), T. hgro-ba, C. (jfi^ jjl|!. On 4 anavardgra ’, 
see Note VIII-242. 

115) srjan (V srj), T. rab-tu hbebs (pravarsate ), C. . 

11S) C. K 23 (placing after v. 52). 

117 > cyuti-duhkha, T. hchi-hpho (om. duhkha), C. iU 

118) paryesti-duhkha , T. yons-tshol~sdug~bsnal, C. ift jfc dh (<Jc jlf ^~t~ ). 
One of the 8 duhkhas. Cf. Mvyut. 112. 

119) aisvaryam uttaram , T. dban-phyug mchog , C. 

120 > C. K 22. 


m) p or p T apya, C. Jfx. 

1 22 ) p or sev y a (nisevya alike), C. (to be practised). 

123) sparsitavya, T. reg-par-bya (D’s rig-par-bya is to be corrected), C. |p0 • The 
term is here used in the sense of 4 to be experienced ’. 

124 > C. K 22. 
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(IV) It is said that [the Buddha’s apparitional form] is like the great 
Brahma 125) . 

(Karikas 38—41) 

Just as Brahma, •without moving from his palace, 

Manifests his apparition, without any effort. 

In the world of gods everywhere;— // 53 // 126) , 

Similarly, the Buddha, without moving from the Absolute Body, 
Comes to the sight of the worthy 127) , without any effort, 

With his apparitional form, n all the worlds 128) . // 54 // 

Just as with Brahma, though he never moves from his palace, 

His manifestation, always pervading the World of Desire, 

Is seen by gods and causes them to remove the desire of objects 129) ; 
Similarly with the Lord, though not moving from the Absolute Body, 
His sight is seen by the worthy people, in all the worlds. 

And causes them to remove all the stains 130) forever. // 55 // 131> 
Because of his own original vow, 

And of the pure experiences 132) of the multitudes of gods, 
Brahma manifests his apparition without any effort; 

Similar is the Buddha, by means of his Apparitional Body. // 56// 133) 

On the invisibility 134) [of the Apparitional form to some people], 

(Karika 42) 

Descent from [the Tusita], entrance in the womb, 

Birth, and the arrival at his father’s palace. 

Merry life [in the harem] 135) , wandering in solitude 136) , 


125 > Cf. JAA 242 a. 

126 * C. om, this and the next verse (vv. 53, 54). 

127 * bhavya, T. skal-ldan, C. ^ £ (in v. 55). It denotes here, par excellence , 
the Mahayanists. 

128) sarvadhatu. — sarvaloka (v. 55). 

129) visaya-rati-hara , T. yul-la dgah-ba spoh-byed, C. 

1 30 ) For mala-hara, C. 

131) C. K 26 (interchanges v. 56 & v. 55). 

132) anubhava , T. mthu, C. • 

133) C. K 25. 

134 * andbhasa-gamana, T. mi-snan-ba (om. gamana), C. (abhasanabhase ). 

135) C. inserts ‘ silpasthana-kausala ’ before rati—krida. On these vastus, see S. 
p. 87-88 (vv. II, 54-56). 

136) C. divides ‘ aranyapravicarana ’ into & % (naiskramya) & Jf ^ J~J (p ra ~ 
vicarana or duhkhacariya ), but T. dben-par spyod. 
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The victory over the Evil One 137) , 

The attainment of the Supreme Enlightenment, 

And the teaching of the Path leading to the city of Peace l38) , 

The Buddha, though demonstrating such events, 

Does not come to the eye-sight of those who are unhappy 139) . 

II 57 /1 140) 

(Y) It is said that the Buddha [in his Wisdom] is like the sun 141) . 

(Karika 43) 

When the sun becomes shining 142) , at one and the same time 
The lotus flowers awake and the Kumuda 143) folds its flowers; 
But the sun has no discrimination in regard to the water-born flowers 
Similar is the sun of the Saint [in his acts] in the world 
In regard to the awakening of virtues and closing of defects 144 ). 

II 58 // 445 > 

(On the two kinds of people compared to the two kinds of waterborn 
flowers) 146) . 

There are two kinds among the living beings: one is the non-converts 
and the other is the converts. Of them, with reference to the converts, 
there are the simile of the sun-lotus and the simile of the receptacle of pure 
water. 

Just as the sun, without thought-construction. 

With his own rays, simultaneously everywhere l47) , 

Lets the lotus flowers come to blossom. 


137 ) C. inserts iJl Wi >A m m (study under the guidance of tirthas) before 
marapramathana. 

138) C. inserts cakravartin before this. For prasamapura, C. , T. shi-bahi 

gron-khyer. 

13 9) p or adhanya, T. skal-med ( abhavya ), but C. j]f)jg 

14 °> C. K 27. 

141 > Cf. JAA 242 b. 

142) tapat (<T V tap), T. gduh-ba (tapati ), C. . 

143) A kind of lotus or water-lily, which is said to open its flower at night. 

144 > For guna & dosa , C. ^ ^, respectively. 

145 > C. K 28. 

146) C. om, hereafter up to the prose commentary before v. 63, and this passage 
seems to be an interpolation. 

147) eka-muktabhir, T. cig-car spros-pa-yis ( ekatra kalasamaye — sakrt). ‘ mukta ’ 
means ‘ a flash delivered from the sun ’ . 
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And lets the other come to ripeness; // 59 // 

Similarly, the sun that is the Buddha, 

With the rays of the Highest Doctrine, 

Appears with no thought-construction, 

Upon the converts resembling lotus flowers. // 60 // 

With the body of the Absolute and that of Apparition, 

Arising in the sky of the Seat of Enlightenment 148) , 

The sun 149> of Omniscience pervades the world 
With the rays of the Transcendental Wisdom; // 61 // 

From which, everywhere in the [mind of] converts 
Who are like receptacles 1505 of pure water, 

Appear simultaneously innumerable reflections 
Of that sun which is the Lord. // 62 // 

Thus the Buddhas, though they are non-discriminative, manifest them¬ 
selves with visible forms and by teaching among the three categories of 
living beings according to order. With reference to this order, there 
is a simile of mountains 151) : 


(Karikas 44-45) 

Although the sun of the Buddha pervades 152) 

Always and everywhere the sky-like Universe 153) , 

He casts his rays 154) upon the converts 

Who are like mountains, according to their merit 155) . // 63 // 

Just as, in this world, the sun 156) , 

Spreading out his thousands of glorious rays. 

Rising and illuminating the whole world. 

Shines 157) upon the mountains, high, middle, and low, gradually; 


148) bodhi—manda, T. byan-chub—snin-po. (manda = sdra). 

14 9 * dinakrt. 

150) dsaya, T. snod (= bhajana). . 

151) T. suryopamatd, instead of ‘ saildpamatd ’. C. starts with this heading, saying: 
4 krame slokah ’. 

152) The reac h n g S 4 risrte ’ & 4 buddhasurye ’ are to be corrected into 4 visrto ’ & 
4 buddhasuryo respectively. Also 4 vineyddri ’ should be changed into 4 vineyadrau ’ 
(loc.) and be separated from 4 tannipdto ’. So T., C. om. this verse. 

153 * dharmadhatu, T. chos-dbyins. 

154) tan-nipata. (suryasya nipdta). For nipdta, T. hbab. 

155 * yatha'rhatah , T. ji-ltar hos-par. 

186) saptasapti. 

157 * pratapati. For this, T. hbab ( prapatati ), but C. (as in the text). 
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Similar is the sun of the Buddha which shines 

Upon the groups of living beings, according to their order. // 64 // 158) 

On the superiority of [the Buddha’s] light to [that of the sun],— 

(Karikas 46-47) 

Of the sun 159) , there does not exist the all-pervadingness 160) 

In all kinds of lands and in the whole sky, 

Nor does he show all things knowable [by removing] 

The thicket 161) of the darkness of ignorance; 

But those who are of the nature of Compassion, 

Illuminate the world with spreading bands 162) of rays, 

Produced from each hair 163) and filled with various colours, 

And manifest all things knowable 164) . // 65 // 165) 

When the Buddhas enter the city, 

Those who are of no eyes perceive the object 166) , 

And, having seen it, cognize how to remove the net of harm 167) . 
And [likewise] even those blinded by ignorance, 

Who have fallen into the sea 168) of the Phenomenal World, 

And are obscured by the darkness of false views, 

Have their intellect illumined by the light of the sun of the Buddha, 
And come to perceive the Truth 169 > unseen before. // 66 // 170) 


168 > C. K 29. 
169) bhdnu. 


16 °) parispharanata, T. hphro, C. 3® J]r . 

161) gahana, T. bkab (< hgebs, to cover, spread), C. has no equivalent word and 


has instead ‘ (not break). 

162) visara, T. tshogs, C. ( abhrajdla ). 

16 3) T. C. 0 m. ‘ ekaikaroma—udbhavair ’. 


164) p or jneyartha , C. 

1G5) C. K 31. C. adds one verse before this, which runs as follows: 


SM sf mPA 

(The one who is of the nature of compassion. 

Manifesting the two bodies, apparitional and of Wisdom, 

Pervades, like space, the whole world; 

Therefore, the Buddha is not the same as the sun). (C. K 30) 

166) For artha , C. ^*lj (the great benefit). 

167) anarthajdla-vigama, C. . For jdla , T. tshogs, C. (several). 

168) drnava (BHS) (Pali annava ?), T. mtsho, C. om. 

169) p a da, T. gnas, C. . 

170 > C. K 32. 
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(VI) It is said that [the Buddha’s mind in its act] has a resemblance 
to the wish-fulfilling gem 171) . 

(Karikas 48-50) 

Just as the wish-fulfilling gem, 

Though itself is of no thought-construction, 

Fulfills all desires of those 

Living in the same region 172) , separately; // 67 // 173) 

Similarly, those who are of different inclinations, 

Having approached 174) the wish-fulfilling gem of the Buddha, 
Come to hear the Truth in its various aspects. 

But the Buddha has no discrimination regarding them. // 68 // 175) 
Just as the precious jewel, having no thought-construction 176) , 
Produces the desired treasure, without effort, for others; 
Similarly, the Lord always benefits others, without effort, 
According to their merit, as long as the world exists. // 69 // 

It is said that the Buddhas are 177) difficult to obtain. 

(Karika 51) 

Here, in this world, it is quite rare 

To obtain the pure gem, even though the people so much 
Long for it in the depth of the ocean or under the ground 178) ; 
Similarly, the sight of Buddha should be known as 
Not easily achieved in this luckless l79) world 
' By those whose mind is afflicted by various passions. // 70 // 


171) Cf. JAA 243 «. 

172) yugapad-gocara-sthana, T. cig-car-tu spyod-yul gnas~pa, C. -* Hvjf [ft] ^ . 


173 > C. K 33. 

174) sametya, T. brten-nas, C. 
(on the mind of Compassion). 

176 > C. K. 34. 


ft (living together) and adds ‘ ! 


176) T. om. avikalpam, and for maniratna , cintamaniratna ; C. om. the whole verse 
as well as the next one along with its heading. 

177 * bhava, T. hbyuri-ba (state of being). T. reads as ‘ durlabhapraptas tatha- 
gatabhavah ’. 

178 ^ patala-stha. T. sa-hog gnas. 

179) durbhaga , T. skal-nan. 
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(VII) It is said that [the Buddha in his voice] is like an echo 180) . 

(Karikas 52—53) 

Just as the sound of an echo 

Arising from the voice 181) of others 

Is of no discrimination and of no effort 182) , 

And has no foundation, either inside or outside; // 71 // 183 > 

In a similar way, the voice of the Buddha 
Arising through the voice of others 
Is of no discrimination and of no elfort. 

And has no foundation, either inside or outside. // 72// 184) 

(VIII) It is said that [the Buddha’s body is] like space 185) . 

(Karikas 54-55) 

Being immaterial 186) and invisible, 

Without support 187) and without foundation, 

Surpassing the way of eye-sight. 

Formless and incapable of being shown, // 73 // 188) 

Though being so, the sky is seen as low and high 189) , 

But, in reality, it is not like that; 

Similarly, all kinds of forms are seen in the Buddha, 

But, in reality, the Buddha is not like that. // 74 // 190) . 

(IX) It is said that [the Buddha as the foundation of all activities] 
is like the earth 191) . 

(Karikas 56-57) 

Just as all plants 192) , 


180 > Cf. JAA 243 b. 

181) vijnapti , T. mam-rig. C. om. (but in the next verse, ^L'). 
m) ]? or anabhoga, T. bzo-med. 

183 > C. K 35. 


184 > C., K. 36. 

185) Cf. JAA 243 c (after the simile of prthivi. JAA puts this simile at the end). 
18 6) niskimcana, T. cun-zad-med, C. fyfyj . 


187) niralamba , T. dmigs-pa med, C. J 
188 > C. K 37. 


189) nimnonnata, T. mtho dan dmah (high and low), C. T (as T.). 
C. K 38. 


191 > Cf. JAA 243 c. 

19i) mahtruha (— mahiruh ), T. 


sa~las skye-ba , C. 7fc. 
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Taking resort to the earth 
Which has no searching thought. 

Come to grow, thrive 193) and expand; // 75 // 194) 
Similarly, the roots of virtues in the world. 
Taking resort to the ground of the Buddha 
Who has no searching thought. 

Proceed completely towards growth. // 76 // 195) 


§ 3. Summarized Meaning of the Illustrations given by the Commen¬ 
tator. 

Summarized meaning of these examples is as follows: 

The performance of actions without effort 
Connot be seen by us 196) . Therefore, 

The ninefold examples have been related 

In order to clear the doubts of the converts, jj 77 // 

Its purpose [of teaching] is explained 
By the very name of that Scripture, 

Where these nine illustrations 
Are demonstrated in detail. // 78 // 

Adorned with l97) this light of the great wisdom 
Which is the result of study. 

The wise men enter rapidly 

In the whole region of the Buddha. // 79 // 

For this reason 198) , there are nine examples 

Illustrated by the reflection of Indra 

On the surface of Vaidurya stone, and the rest. 

In this sense 199) , you should know their summarized meaning;— 

II soil 


193) vairudhi, T. brtan-pa (become firm), C. om., and for vaipulya, jffc, (in the 

next verse however, C. , for vrddhim upayanti). ' 

194 > C. K 39. 

195 > C. K 40. 

196) T. connects 1 kascid ’ with ‘ kriyam\ C. reads as * kriyfim rte ’ and om. 
prayatnam. 

i9 7) pjjg rea( Jj n g ‘ dlokady-alankrtah ’ had better be changed into ‘ alokad alah- 
krtah ’, according to T. which reads ‘. . . hdis brgyan-pa ’ (etena alankrtah). * ddi ’ gives 
no sense. This verse stands for the title of the sutra, namely the Sarvabuddhavisayava- 
tdra-jnandlokalankdrasutra. 

198) ity artham , T. de-don ( tad-artham ), C. om. 

199) tasmin, T. dehi (tasya ), C. om. 
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[Namely]: appearance, teaching 200) , pervasion. 

Transformation 201) , and emanation of Wisdom, 

Secrecy in acts by mind, speech and body. 

And acquisition of those whose nature is of Compassion 202) . // 81 // 
[The Buddha’s] mind 203) , being of no thought-construction, 

Is such in which all the movements of effort are pacified, 

As given in the examples, beginning with the arising 
Of the reflection of Indra on the pure Vaidurya stone. // 82 // 

The 4 proposition ’ is here the pacification of effort, 

The 4 logical reason ’ is the non-discriminativeness of mind. 

And, in order to establish the 4 subject in discussion’ 204 *, 

There are given 4 examples ’, the form of Indra, etc. // 83 // 
And here the 4 subject in discussion ’ is that 
These nine, 4 appearance ’ and the rest. 

Are manifested without any effort 

And without birth or death 205) of the Preceptor. //84// 

§ 4. Summary of examples given in Karikas 206) . 

With reference to this meaning (or subject), we have other four 
slokas, being the summary of all the examples. 

(Karikas 58-61) 

The one who acts for the sake of others. 

Without effort, as long as the world exists, 

20 °* darsana.desand. A doubtful reading as J suggested. Shall we accept 'darsana* 
as an irregular form for darsana ? If so both terms are to be written separately. 

201) vikrti, T. sprul. C. MM gives no suitable sense. 

202) karuna—atmandm praptih, T. thugs—rjehi bdag—nid thob-pa—nid , C. 

I incline to interpret that this ‘ karunatmdnam ’, which as a genitive case is 
connected to all these 9. Karuna—atma, means the Buddha or the Bodhisattva. These 9 
meanings are given to each of the 9 illustrations, respectively. Namely: 1) ‘ darsana ’ 
(darsana ?) for sakrapratibhasa; 2) ‘ desana ’ for devadundubhi; 3) ''vydpi ’ for megha', 
4) ‘ vikrti ’ for Brahma; 5) ‘ jndna—nihsrti ’ for surya; 6) * mano-guhyaka ’ for cintdmani ; 
7) ‘ vdg-guhyaka ’ for pratisrutika; 8) ‘ kaya-guhyaka ’ for akdsa; & 9) ‘ prapti ’ for 
bhumi. 

203) dhi (text, in pi.), T. thugs. 

204) prakrtartha, T. ran-bshin-don• ( prakrtyartha ), C. as vicitra-artha. In the 
next verse, C. /£...* (to establish the meaning) (/^C 4S nsed in the verse for 
‘ susiddha ’). 

205 ) antardhi , T. hchi. But C. jijfl: ( janmantarddhim rte). 

206 1 C. om. this passage up to v. 87, but mentions v. 88 at the end of the illustra¬ 
tion of prthivi. As for the treatment of this group of verses, see my Introduction , II, § 2. 
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Like Indra, like the divine drum, like clouds, 

Like Brahma, like the sun, like the ■wish-fulfilling gem, 

Like an echo, like the sky and like the earth, . . . 

That is [the Buddha] who knows a means [of precept] 207 >. 

II 85 // 

The excellent teacher 208> has an appearance 

Like the reflection of the chief of gods on the jewel. 

Has voice is like the [sound of] the divine drum. 

Having the great sphere of the clouds of Wisdom and Mercy, 

He pervades an unlimited number of living beings. 

Up to the highest limit of existence 209) . // 86 // 

Like Brahma, the Buddha 

Shows himself variously with the apparitional forms, 

Without moving from the immaculate place 210) ; 

Like the sun, he shines always, spreading the light of Wisdom; 
And his mind [acts] like the wish-fulfilling gem. // 87 // 

Like an echo is the Buddha’s voice, 

Not being expressed by letters 211) ; 

Like space is his body, 

Being all-pervading, formless and eternal; 

And like the earth is the State of Buddha 212) in this world. 
Being the seat 213) of all virtues, the remedy 214 ’ of the whole world. 

II 88 II 215) 


20 7 > yogavid, (as an epithet of the Buddha), T. rnal-hbyor—rig. 

208) sudaisika, T. legs-par hdoms-mdsad. The Buddha is sudaisika. T. takes de- 
vadundubhi as relating to this word, and om. ‘ vibho rutam 

209 ’ a bhavagratah, T. srid-rtsehi bar-du. The translation is according to T. 
If we take 4 agra ’ as 4 beginning ’, the meaning is 4 since the very beginning of 
the world ’. 

210) anasravat padad, which denotes 4 anasravadhatu ’, i.e. dharmakaya. 

2U) anaksara-ukta , T. yi-ge-min (om. ukta), C. v^hich gives 

proper sense. 


212) buddhabhumi , T. sahs-rgyas-sa, C. 

213) aspada, T. gshir gyur-pa, C. ft--- 


214) sukladharma-ausadhi, T. dkar-pohi chos-kyi sman, C. 


and s & m (as the earth is aspada of ausadhi, the Buddha’s bhumi is 
aspada of sukladharma, being ausadhi), which shows the proper interpretation of the 
simile. 

* 15) C. K 41. 
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§ 5. Non-origination and Non-extinction of the Buddhahood 216 \ 

Why, then, in this exposition of examples, is the Buddha, who is 
always of neither origination nor extinction, explained to he seen with 
appearance and disappearance and as having actions, to work among all 
living beings, without effort and without interruption ? [To answer this 
question, there are three verses]. 

Like the Yaidurya stone, the purity in the mind 
Is the cause of the Buddha’s appearance, 

And this purity of mind is intensified 

By the irresistible 217) faculty of faith. // 89 // 218) 

Owing to the appearance and disappearance of purity, 

The forms of the Buddha appear and disappear; 

But, in his Body of the Absolute 219) that is like Indra, 

The Lord does never appear nor disappear. // 90 // 220) 

Thus, his actions, apparition and the rest, 

Are manifested without any effort, 

From the Absolute Body, which never arises nor disappears, 

As long as the world exists 221 ’. // 91 // 222) 


§ 6. The Point of Dissimilarity 223) . 

This is the summarized meaning of similes 
And this very order is told in order to show 
That the dissimilarity of the former example 


216 ) This passage is again doubtful with regard to its position in the text. 
C. inserts the following 3 verses, along with one additional verse and with the heading 
* anutpadanirodhas tathagata iti ’ at the end of the 1st illustration, ‘ sakrapratibhasavat 
(after v. 28). As for the treatment of this passage, see my Introduction, II, § 2. The verse 


added in C before v. 89 is as follows: Ha 

■ffcffc £ Ha 3(5 s ftitt. 

217) asamharya, T. mi-zlogs-pa, C. ✓''f' Jt^ft. 
218 > C., K 9. 

219) G. om. dharmakaya. 

22l » C., K 10. 

22l) a bhavasthiteh, C. . 

222 > C., K 11. 

223 ’ So-called ‘ vyatirekalankara (0). C. puts 


is-ST 


v. 92 immediately after v. 84. 
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[With the Buddha] is removed by the latter one 224 ’. // 92 // 
Buddhahood is like the reflection [of Indra], 

But the reflection, being of no voice, is not like that; 

[Being endowed with voice, the Buddha] is like 

The divine drum, which however does not match him, 

Since it is not everywhere making benefits. // 93 // 

[Being beneficial everywhere], he is like a big cloud, 

Which however, having no seed of virtue 225) , is not like him; 
[Being the root of virtue] 226) , he is like great Brahma, 

But, being unable to ripen perfectly, Brahma is not like him. // 94 // 
[As the cause of perfect maturity], he is like the sun, 

But the sun cannot remove darkness fully, so it is not like him, 
[As the darkness-breaker], he is like the wish-fulfilling gem, 
Which, however, is not as difficult to get as he is. // 95 // 

The Buddha has a resemblance to an echo 227) , 

Which however, being a product of causes, is not like him, 

[Being of no cause] 228) he has a resemblance to space, 

Which, not being the basis of virtues, is not like him. // 96 // 
The Buddha resembles the region of the earth, 

Since he is the ground and foundation 229) 

For the achievement of all the virtues 

Of living beings, mundane and supermundane 230) . // 97 // 


224) ‘.. .kramah punah / purvakasyottarenokto vaidharmyapariharatah /’ = punah, 
kramo uktah, purvakasya vaidharmyasya uttarena parihdratah ’. T. rim—pa yah sha—ma 

phyi—mas chos—mi—mthun spans—pahi sgo-nas brjod—pa yin. C. Pw M H ^ 

Htt. 

225 > sdrthabija, T. don-med-pahi sa-bon spoh min (for 1 na sartha... ’), C. 

shows the sense that 4 megha ’ cannot remove ‘ anarthabija in 
another word, 4 megha ’ cannot distinguish either 4 sartha ’ or 4 anartha ’. After all J’s 
reading seems correct. 

226) C. 4 being acala like Brahma, ’ ^ 

227> Here we cannot get the proper similarity of echo to the Buddha by means of 
the same operation as it is used in former examples. Echo cannot be 4 durlabdha , l 
Furthermore, 4 durlabdhatva ’ of cintamani was mentioned previously (v. 70) as a point 
of similarity to the Buddha. 

22 ®) Cf. 4 tathagatavyoma nimittavarjitam ’ (II, v. 20). 

229) C. reads * fi ft, being a dissimilation of 4 prthivi ' with the Buddha. 
But it is not the case. 

23 °) In this series of illustrations, the author seems to have had an opinion that the 
earth is the foundation of everything, and consequently, is the nearest simile for the 
Buddha. It is, however, quite against the other cases in this text, where 4 akdsa ’ is 
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By resorting to 231) the Buddha’s Enlightenment, 

There arises the supermundane Path, and hence, 

There emerges the Path of virtuous actions. 

Consisting of meditation, the immeasurable mind 

And the absorption in the Immaterial Sphere 232) . // 98 // 

Finished is the fourth chapter entiled ‘ the Acts of the Buddha’, 
in the ANALYSIS OF THE GERM OF THE JEWELS, a Treatise 
on the Ultimate Doctrine of the Great Vehicle with the commentary 
[named] 4 the Summary of Meaning of the slokas\ // 

used as the most suitable simile for the Buddha. And as this very ordei was arranged 
in the Udaharana-karikas against the order given in JAA (which puts the simile of ‘ akasa' 
at the last), we may be allowed to say that those Udaharana-karikas in Chap. IV were 
not composed by the same author as that of the Basic verses in Chapter I. 

231) agamy a, T. brten-nas , C. 'jdJc (— asritya). 

232) dhydna, apramdna, arupya, respectively. ‘ dhydna ’ stands for the 4 kinds of 
dhydna (Cf. Mvyut. 67), i apramdna , stands for those, maitrl, karuna mudita & upeksa 
(Cf. Mvyut. 69), and t drupya \ for the sampatti in 4 kinds of arupyadhdtu (Cf. Mvyut. 162). 

C. adds one verse more after v. 98, saying: 

mi 3i*n M-mm — 

iV in JiE (Buddhas perform these actions, without effort, abiding always in 

[various] worlds, at one and the same time). 
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THE MERITS OF FAITH 
(ANUSAMSA) 


XVIII. THE MERITS OF HAVING FAITH IN THE DOCTRINE 
OF THE ESSENCE OF BUDDHAHOOD 


§ 1. The Superiority of Faith over Other Virtues in Regard to Their Merits. 

Hereafter, with reference to the advantage of faith X) possessed by 
those who are believing in these [4] subjects 2) which have been duly 
described above, we have six slokas. 


(Karikas 1-6) 

The Essence of Buddhahood, the Enlightenment of the Buddha, 
The Buddha’s Properties, and the Buddha’s Acts, 

They are inconceivable even to those of the pure mind 3) , 

Being the exclusive sphere of the Leaders 4) . // 1 // 

But the wise one, whose intellect 5) accepts the faith 
In this exclusive sphere of the Buddha, 

Becomes a receptacle of the whole collection of properties. 
And, being possessed of the desire [to obtain] 6) 

The inconceivable properties [of the Buddha], \ 


adhimukty-anusamsa , T. mos-pahi phan-yon, C. 

2) Namely: Samald tathata (or tathagatagarbha ) in Chap. I, Nirmald tathata in 
Chap. II, Buddhagunah, in Chap. Ill, and Buddhakriyd in Chap. IV. T. & C. add ‘ ca- 
tursu ’ before ‘ sthanesu. \ 


3) suddhasattva, T. dag-pahi sems, C. [& -ffiri # A. 

4) ndyaka, T. hdren-pa, C. The verse corresponds to v. 23 of Chap. I. 

6) buddhi. But T. as if ‘ buddha ’. C. has no equivalent word. 

4) For gunabhilasayogat, T. reads -gunabhildsat. 
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He surpasses the abundance 7) of merits of all living beings. // 2 // 
Suppose there were one who, being anxious to obtain the Enligh¬ 
tenment, 

Would offer golden lands, constructed 8) by jewels 
As innumerable as the sands in the Buddha’s lands, 

To the Lord of Doctrine, always, day after day; 

Another if he hear but one word of this teaching 9 \ 

After hearing of it, would have faith in this Doctrine; 

The latter would reap merits far more than the merits 10) of an 

offering. // 3 // 

Suppose a wise man, being desirous of the Highest Enlightenment, 
Would keep pure moral conduct by his body, speech and mind. 
Without effort, in course of innumerable aeons; 

Another, if he hear but one word of this teaching, 

After hearing of it, would have faith in this Doctrine; 

The latter would reap merits far more than the merits of morality. 

II ^ II 

Suppose one would give himself up to the mystic absorption, 
Which suppresses the fire of defilements in the 3 worlds U) , 

And, having been transferred 12) to the abode of Brahman in 

heaven, 

Would be irreversible 131 from the means of Enlightenment; 
Another, if he hear but one word of this teaching, 

After hearing of it, would have faith in this Doctrine; 

The latter would reap merits far more than even the merits of the 

mystic absorption. // 5 // 

Charity brings people only to [worldly] enjoyment 14) , 

Morality leads people to the blissful world 15) , 

And meditation is conducive to the removal of Defilements, 

But the Transcendental Intellect can remove 


7) prasava, T. om., C. not clear. 

8) samskrta , T. spros-pa, C. om. 

9) itah padarn. ‘ itas from this religion. Cf. ito-bdhyas (S. p. 28. 6). 

10) punya. 

111 tribhuvana, T. srid-pa gsum, C. ^. 

12) For parami-gata, C. TT / \$L • 

13) For acyuta, C. reads ‘have no - - - T. adds ‘ bhavand ’ ( bsgoms ). 

14) For bhoga, C. 'flf g j||[ (to get richness as merits). 

16) svarga, T. mtho-ris, C. 
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All [the obscurations of] defilements and ignorance. 

Therefore, Intellect is the supreme one [of all virtues] 

And its very source is the study of this Doctrine 161 . // 6 // 

The summarized meaning of these slokas should be known*by the fol¬ 
lowing 9 verses. 

The basis [of Buddhahood] 17) , its transformation 18) , 

Its properties and the performance of welfare 19) , 

In these four aspects of the sphere of Buddha’s Wisdom, 

Which have been explained above, // 7 // 

The wise one has become full of faith 

With regard to its existence, power and virtue 20) , 

Therefore, he quickly attains the potentiality 21) 

Of acquiring the state 22) of the Tathagata. // 8 // 

Indeed, as he is full of devotion and faith 
That there 4 exists ’ this inconceivable sphere, 


161 C. adds 3 padas explaining: “Therefore, sruti is the supreme. Needless to say, 
about the merit of having faith after hearing of the doctrine SfcM mW 

fnj fit] VS ^ is A*) This arrangement of the 4 paramitas 

(which are construed with the 6 paramitas by the commentator) seems to show the pre¬ 
vious stage of the ‘ paramitd’ > doctrine. Of these 4, the first 3 are called ‘ punyakriya- 
vastu ’ (Cf. Mvyut. 93) and represent ‘ punya-sambhara ’. 

171 asraya, T. gnas, C. . It denotes ‘ dhatu ’ or ‘ tathagatagarbha \ 

181 This is the only case where the term i paravrtti' > is used instead of 4 parivrtti ’. 

(T. gyur-pa, C. m m «• Probably the original reading was ‘ -parivrttau ’ as J. 
suggested. But there is no proof for this suggestion. 

191 artha-sadhana, C. mm,?- don—grub. This is for ‘ buddhakriya \ 

201 astitva , saktatva & gunavattva ; T. yod[-nid ], nus-hid, yon-tan-ldan-pa ; C. , 

, resp. BGS makes use of these 3 points in various passages: 
794 6, 795 c-796 a (applied to the 3 meanings of tathagatagarbha ); 799 c (adding ‘ acintyatva 
counts 4 points of faith); 811 b (as the first 3 of the 5 meanings of garbha explained jhrough 
9 illustrations); 812 c-813 a (as the 3 fundamental points of discussion of the work). 

This theory of ‘ 3 points of faith ’ is often found in the works of Vijnanavada with 
the order of ‘ astivta-gunavattva-saktatva ’, but the reference is to * karma—phala ’, ‘ arya- 
satya ’, and * triratna ’, and not to ‘ gotra ’. (e. g. VMT Bhdsya, p. 26, 11. 24-30; Hsiiang- 

chuang’s tr. of MSbh, Taisho 31, p. 350 b, etc.). Its application to gotra seems to 
belong only to the Ratna. and BGS. (Cf. MSbh (P), 194 6-200 c, where it is applied 
to * gotra-astitva \ probably under the influence of the Ratna.). 

211 bhavyatd, T. skal-ldan (om. — ta) C. (bhavyatd in the sense of 4 excel¬ 

lence ’ and is regarded as an apposition to 4 tathagata-padapti ’)• 

22) pada, T. go-hphah, C. rn&rn. 
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That it 4 can ’ he realized by one like him 23) , 

And this sphere, 4 endowed with such virtues ’, has been attained, 

II 9 II 

So in him the mind intent on Enlightenment 24) , 

Being a receptacle of virtues like zeal, energy, 

Memory, contemplation. Transcendental Intellect, etc., 

Comes to exist always. // 10 // 

As this mind constantly exists 25) , 

The son of the Buddha becomes irreversible. 

And he reaches the accomplishment and the perfect purity 26) , 
With regard to the Highest of Merits 27) . // 11 // 

4 The [Highest of] Merits ’ means the [first] 5 Highest virtues, 

4 Its accomplishment ’ is owing to his being non-discriminative 
With regard to the three aspects [of activity] 28) , 

And 4 the perfect purity’ is caused by his removal of the opponents. 

II 12 II 

Charity is the merit consisting of granting gift. 

Morality is the merit consisting of moral conduct. 

And both Patience and Meditation, is that of practice, 

But Exertion is the merit common to all. // 13 // 

Discrimination regarding the 3 aspects of activity. 

That is the Obscuration of Ignorance; 

The opponents 29) [to the 5 Highest Virtues], jealousy, etc., 
They are the Obscurations of Defilements. // 14 // 

But, without the Highest Intellect, 

The other 5 cannot be the cause of their removal; 

Therefore, the Highest Intellect is the supreme one of all, 

And, as the source of it 30) is the study [of this Doctrine], 

It is this study that is the most important. // 15 // 


23 * lit. like me. ( mddrsa ). 

24) bodhicitta , T. byah-chub~sems, C. ^Li'. 

25 * According to T. & C., the reading 4 taccittapratyupasthdnad ’ is to be corrected 
into ‘ tannityapratyupasthdnad ’. 

26) puri & parisuddhi. Both are to be taken as connecting with punyapdramitd ’. 

For ‘puri’, T. rdsogs, C. J|l Ifl ^ • 

27) punya-paramita, which corresponds to ‘ punya-sambhara ’. For ‘punya’, 

T. bsod-nams, C. £)) . 

28) It is explained in v. 14 as ‘ trimandala-pcirisuddhi,. 3 are ‘giver’, ‘receiver’ 
and 4 gift 

29 * For vipaksa , T. reads vikalpa. But it is not the case (see v. 12) C. 

so) The reading ‘ casya’’ is to be corrected into ‘ easy a’ (being a pronoum for prajnd). 
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§ 2. Authority, Motive, and Characteristics of This Text Being the Cor¬ 
rect Doctrine. 

[Hereafter we have slokas mentioning on which basis, for what mo¬ 
tive, and how this doctrine has been explained and what characteristics 
it has. First of all, with reference to the basis and motive, there is one 
sloka 31) ]. 

(Karika 7) 

Thus, on the basis of the authoritative Scripture and of Logic 32) , 
This treatise is expounded by me in order to attain 
Perfect purification for myself, exclusively; 

At the same time, however, this is in order to assist 33 ' 

Those intelligent people who are endowed with faith 
And accomplishment of virtues 34 '. //16// 

[Next we have one sloka stating how this treatise is explained] 35) . 

(Karika 8) 

Just as, with the aid of a lamp, of lightning. 

Of a precious stone, of the moon and the sun 36) , 

Those possessed of vision can perceive objects; 

Similarly, I have expounded this treatise 


31 ' The headings which are given in brackets are missing in S. Except for this and 
the last one, i.e. the heading for v. 24, T. retains all the headings, and C., has all 
of them, including those two. This one is according to C. The topic of each sloka is, 
however, given in the commentary verse. 

Emendation: ( atah , pararn yatas ca yannimittam ca yatha ca yaduddhrtam taddrab- 
hya slokah /) tatra yamasraye yannimittam cddahrtam tadarabhya slokah /. 

The following passage containing 10 Karikas (vv. 16-25) and 3 commentary verses 
(vv. 26-28) along with heading thereon is inserted with exact order ahd wording in 
Paramartha’s tr. of MSbh ( Taisho 31, p. 270 a-b). 

32 ' aptdgama & yukti, T. yid-ches-lun & rigs-pa. But C. seems to divide the first 

one into ‘ apta ' & ‘ agama ’ and says ‘ ’ (* dpta ’ 

in the sense of ‘ aptavacana ’). 

33 ' anugraha, T. rje-su-gzuh, C. . 

34) kusaldpasampada. C. om. ‘ kusalasampad ’. 

35 ' katham (or yatha) udahrtam tadarabhya slokah /, according to T. C. ‘ kim artham 

iti ... 

38 ' bhdskara. 
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Relying upon the Lord who is the sun 37) 

Manifesting 38) the Doctrine of great welfare. II 1? II 


[Then we have one sloka stating the characteristics of the correct 
doctrine] 39) . 


(Karika 9) 


Whatever the word 40) that is connected with the scriptural 

texts 41) 

It pursues the [ultimate] aim [of living beings] 42) , 

Is conducive to removing the Defilements in the 3 Worlds, 

And can demonstrate the advantage of Quiescence, 

Such a word is that of the Great Sage 43) , 

And all others are of perverse character 44) . // 18 // 


[Next we have one sloka stating by what means this treatise is expla¬ 
ined] 45> . 


(Karika 10) 

Whatever is spoken by those whose mind is not distracted 
And who refer to 46) the Lord as the only Preceptor, 


37) prabhakara. But T. hod-mdsad-pa (illuminating). C. (illumination, 

light) is for either ‘ prabhakara ’ or ‘ pratibha ’. 

38) pratibha, T. spobs (O. flash of idea). For v. 17 c d, C. reads: 

mstfcm 


(Similarly, by the light of the Buddha’s doctrine, those possessed of vision of intelli¬ 
gence come to see. As the doctrine has such a benefit, I have expounded this teaching). 


39) Acc. to C, (f$C j^). But T. ‘ yaduddhrtam taddrabhya slokah ’. C. gives 

clearer sense though the original S. was probably as T. 

40) vacas, T. gsuh , C. ffi tt. 

41) dharmapada, T. chos (om. pada), C. 

42) arthavat, T. don-ldan, C. -^1 , and separates it from dharmapada ('H it 


# m 'fa). 

43 ’ drsa, T. dran-sron-gsun , C. TF. $§]. This term drsa is, like dptd- 

gama, used originally for the Vedas. 


44 * viparita, T. bzlog-pa, C. This verse is quoted in the Bodhicaryd- 

vatara-panjika (Bibl. Ind. edition, p. 432). 

45) Acc. to T., yendddhrtam taddrabhya slokah; C. puts here the heading which is to 
be put before v. 19. This topic is called ‘ nisyandaphala ’ in the commentary. 

46) uddisat, T. dbah-byas (uddisya or adhikrtya). C. reading of this verse is rather 
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And is favourable to the Path of the [2] Accumulations which lead 

to Emancipation, 

That is also to be accepted with respect 47) 

As if it were taught by the Great Sage. // 19 // 

§ 3. The Means of Preserving Oneself within the Doctrine. 

[Here we have two slokas referring to the means of preserving one¬ 
self from becoming deprived (of this Doctrine) 48) ] 

(Karikas 11-12) 

Indeed in this world there is no one wiser than the Buddha, 

No other who is omniscient and knows completely 
The highest Truth according to the right method; 

Therefore, the Scripture should not be interpolated 49) , 

Which is discoursed 50) by the Sage himself. 

Otherwise, it will do harm 51) to the Highest Doctrine 
Because of destroying 52) the teaching 53) of the Buddha. // 20 // 


difficult to identify with S. It is as follows: 

Ifc&frnm IB:*#* ft IS 

wests a* ants## *i*^a m nmgm 


(The [word] of one who, although he preaches the dharmapadartha [in order to] re¬ 
move the klesas in the tridhatu, still has vision whose intelligence is covered by avidya, 
and himself is hindered by the stains, raga, etc., or [the word spoken by] one who accepts 
a little part of the Buddha’s doctrine, or the beneficial words spoken in the worldly 
books, even those words could be accepted [as the correct teaching]. Needless to say, 
the doctrine in the siitra which is spoken by the Buddhas who have removed the suffer¬ 
ing caused by klesas and are of the immaculate Wisdom is to be accepted. 


For v. 19 6 ( sastaram ekarn jinam uddisadbhih ), T. rgyal-pahi bstan—pa hbah-shig- 
gyis dban-byas. 

47) murdhna , (lit. by the head), T. spyi-bos. 4 

48) Acc. to T., ‘ atmaraksanopayam arabhya dvau slokau /. C. dharma-raksana, in¬ 
stead of dtmaraksana. 

49) vicdlya (<ri- v / caZ). 

50) nita, which is, par excellence, the teaching of the Buddha and is opposite to 


neya [-artha], T. gshag (< hjog-pa, laid down), C. *X 

51) pratibddhana, T. gnod-pa byed-pa, C. . 

52) bheda, T. gshig (< hjig-pa), C. ? 


63J niti, T. tshul, C. • 
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The fact that people abuse 54) the Sages 

And blame 55) the doctrine taught by the Sages, 

All this is the Defilement of those whose nature is foolish 56) 
And is created by a prejudiced conception 57) ; 

Therefore, your mind should not be attached 
To the dirt of the prejudiced conception; 

Indeed, only clean cloth can be dyed 58) 

But not one that is spoiled by oil and dust. // 21 // 


§ 4. Causes and Results of the Loss of the Doctrine. 

[With reference to the causes of the loss of the Doctrine, there is 
one sloka ] 59) . 


(Karika 13) 

Want of intelligence, want of faith in the virtuous Doctrine 60) , 
Indulgence in false pride, 

Obscured nature through the rejection 61) of the Highest Doctrine, 
Interpretation of the conventional sense 62) as the [ultimate] Truth, 
Greediness 63) , [adherence to] false conception 64) , 

Devotion to those who hate the Doctrine, 


6l) opo-V vad, T. skur-pa, C. W- 
BB) V g ar h, T. brnas, C. . 

6S) vimudha, T. rmohs, C. . T. & C., take klesa together with vimudhatma- 

nam and make the sense of ‘of or by those whose nature is afflicted by klesa and vimudha ’. 
But it is not the case. 


67) abhinivesadarsana , T., shen-lta, C. a*?' • 

68 ' rahga—vikrtim upaiti, T. tshon-gyis rnam-bsgyur , C. 

69) Ace. to T, ksatihetum arabhya slokah /. C. * saddharmaksatim arabhya... \ 

6 °1 adhimukta-svkla-viraha, T. dkar-mos bral, C. -'T'V Q . 

el) vyasana, T. phons-pa, C. . For this defect, C. gj^ (obscu¬ 

ration caused by the dharmapavada in the past). 

62) neydrtha, T. dran-don, C. lUl (imperfect meaning). 

63) lobha-gredhata. Both lobha & gredha have the same sense. Probably it is 
merely a repetition for arranging syllables. But T. rhed-la brtam (labha—gredha, greed of 

attaining something) and C. ^ (adherence to worship and respecting). 

® 4) dar&ana in the sense of drsti, i.e. mithyadrsti. 
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Keeping at distance 65) from those who convey the Doctrine 66) , 
And delighting in the inferior Doctrine 67) , 

By all this, one becomes deprived of the Doctrine of the Saint 68) . 

II 22 /I 

[With reference to the result of this loss, there are two slokas] 69) . 

(Karikas 14-15) 

The wise one need not be so much afraid of fire, 

Of violent poison of snake, of murder, or of lightning 70) , 

As he should be afraid of the loss 71) of the profound Doctrine 72) , 
Because a fire, a snake, an enemy, and lightning, 

At most, may deprive one of [this] life 
But one will not go, by these causes. 

To the most terrible world of Avici. // 23 // 

Even one who, repeatedly serving 73) bad friends 74) , 

Is hostile to the Buddha 75) , and commits the acts 76) 

Of killing mother, father, and the Saints 77) , 


85) ara (distance, near or far) T. bsrihs, C. 

88 * dharmabhrt, T. chos-hdsin, C. jJtjlij. 


87) hina , here, stands for hinayana. So C. . 

68) For arhat, C. jjfjj . C. adds •'T'' fgi as the general cause. 

89) Acc. to T. & C., ‘ ksatiphalam arabhya dvau slokau j ’. 




70) For asani, T. thog, C. [ [ A] re JH] jPP fS . C., adds 






71) T. * mams’ is a mistake for ‘hams’ ( ksati ). 

72) C. adds ,5^ ft] 60 ^ (blame of those who know the doctrine). It is 

probably an intentional addition by the C. translator, and this addition corresponds to 
the Introductory verses in C. and one additional verse after v. 24 referring to the neces¬ 
sity of having respect towards ‘ dharmabhanaka ’. See below. 


73) pratisevya. 


About this form, see J’s note on this word. 


C. $ 


(to approach). 


74) papa-suhrd , T. sdig-grogs, C. ft] • 

75) buddha -dustdsaya, C. 7 ^; (to injure the Buddha with bad in¬ 

tention. 

76) For acaranakrt, T. bya-ba-min-byed (to do what is not to be done), bya-ba— 
min = anacarana (vice). 

77) arihat (BHS) = arhat ( ari-han , one who kills the enemy. T. * dgra-bcom-pa' 
for Arhat is according to this etymology). 
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And breaks the unity of the Highest Community 78) , 

Even that one can quickly become delivered from that sin 
If he meditates upon 79) the meaning 80) of the Doctrine; 

But, how would it be possible for the Liberation to arise 
In one whose mind is hostile to the Doctrine 81) ! // 24 // 

§ 5. Conclusion. 

[Here, at the end we have one sloka in order to turn the merit acqui¬ 
red by the author through this teaching towards the people] 82) . 

(Karika 16) 

I have thus duly expounded the 7 subjects, 

The 3 Jewels, the perfectly pure Essence 83) , 

The Immaculate Enlightenment, the [Buddha’s] Properties and 

Acts; 

By the merit I have acquired through this, 

May all living beings come to perceive 


78) These 5 are regarded as the worst sins for the Buddhist. Cf. Mvyut. 122, panca- 

nantaryani, (C. ). The first one in this text comes at the end and is called 

‘ tathagatasyantike dustacitta-rudirotpadanam ’ as C. reads (see Note 75). 

jug- 

7fl) nidhydna, T. nes-par bsams-pa, 

80) Instead of dharm&rtha, T. has * dharmatva ’ and C. ‘ saddharma ’. 

81) C. adds one verse more referring to the necessity of having respect towards the 
dharmabhdnaka. It runs as follows: 

-frAM* 

(If one lets the people study this doctrine and teaches how to believe in it, he is 
as our parents and is a good leader, a wise man, because he lets the people, after the 
Buddha’s parinirvdna, turn away from the wrong view and enter the right path). 


Note that this additional verse is not found in MSbh (P). 


82) This heading is lacking in T. and is reconstructed according 

n m sf m ?& m. &. m * ft at = m. 

Cf. MSbh (P) 270 a: 


to c. (ft ^ 0r 


0 ilk m ft M m K 

83 * vyavaddnadhatu, T. mam-par—byan-khams, C. = tathdgatagarbha. 

These 7 are called ‘ vajrapada ’ by the commentator in the open verse of this treatise. 
Therefore, the genuine character of this verse as a Karika is somewhat doubtful. 


[ 389 ] 



J. TAKASAKI 


The Lord Amitayus endowed with infinite light 84) , 

And, having seen him, may they, owing to the arising 
Of the immaculate vision of the Doctrine in them, 

Obtain the Supreme Enlightenment. // 25 // 

The summary of topics discussed in these 10 slokas (vv. 16-25) should 
be known by the following 3 verses. 

Owing to what basis, for what motive, 

How and what is expounded [in this treatise], 

And what is the natural outflow [of the Buddha’s Doctrine], 
These topics are explained by the [first] 4 slokas 85) . // 26 // 

Two slokas refer to the means of self-protection 86) , 

And one, to the cause of the loss [of the Doctrine] 87) , 

And then, the [following] two slokas 88) 

Explain the result of this loss. // 27 // 

And finally, the acceptance 89) [of the Doctrine] 

By those living in the world of Samsara 90) 

And their acquisition of Enlightenment;— 

In short, these 2 results of teaching of the meaning 

Of the Doctrine 91) are explained by the last sloka. // 28 // 

Thus is finished the fifth chapter entitled 4 the Merits of Faith ’ in the 
ANALYSIS OF THE GERM OF THE JEWELS, a Treatise on the 
Ultimate Doctrine of the Great Vehicle with the commentary [named] 
4 the Summary of meaning of the slokas ’. // 5 // 


8l) anantadyuti, T. mthah-yas hod-mnah. An epithet of the Lord Amitayus, for 
which C. usual translation is ‘ jjljj ’. But here, C. ^ . 

For Amitayus, C. -||p T. tshe dpag-med. This prayer to the Lord Amitayus 

is also found in the Mahayana-sraddhotpada-satra, which is one of the treatises on 
the tathagatagarbha theory. It seems that there is a certain relationship between the 
Amitayus-cult and the tathagatagarbha theory. 

85) Of these 5 topics, the first 2 are taught in v. 16, the third, in v. 17, the 4th 
in v. 18, and the 5th in v. 19, respectively. ^ 

88) atmasamraksanopaya. Instead of samraksana , T. reads samsodhana. But C. 

[ g # IS ffi] as S. This topic, in vv. 20, 21. 

87) v. 22. 

88) vv. 23, 24. 

89) ksanti, T. bzod-pa, C. TqJ * 3 ^ . 

90 * samsara-mandala, T. hkhor—gyi dkyil-hkhor , C. (= sattvdh). 

91 ’ dharmdrthavdda , T. chos-brjod-pa , C. om. In accordance with the insertion of 
one verse after v. 24, C. adds the following summary: 
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RATN AGOTRA- VIBHAGA 

(Sloka-grantha) 


I 


(Sarana-traya) 

Yo Buddhatvam anadimadhyanidhanam santam vibuddhah svayam 
Buddhva cabudhabodhanartham abhayam margam didesa dbruvam / 

Tasmai j iianakrpasivajravaradhrg-duhkhankuraikacchide 
Nanadrggahanopagudha-vimatiprakarabhettre namah // 1 // (v. I, 4) 

Yo nasan na ca san na capi sadasan nanyah sato nasato 
4 sakyas tarkayitum niruktyapagatah pratyatmavedyah sivah / 

Tasmai dharmadivakaraya vimalajnanavabhasatvise 
Sarvarambanaragadosatimiravyagbatakartre namah // 2 // (I, 9) 

Ye samyak pratividhya sarvajagato nairatmyakotim sivam 
Taccittaprakrtiprabhasvarataya klesasvabbaveksanat / 

Sarvatranugatam anavrtadhiyah pasyanti sambuddhatam 

Tebhyah sattvavisuddhyanantavisayajiianeksanebbyo namah // 3 // (1,13) 2) 

(Gotra) 

Buddhajnanantargamat sattvarases 
Tannairmalyasyadvayatvat prakrtya / 

Bauddhe gotre tatphalasydpacarad 

Uktah sarve dehino buddhagarbhah // 4 // (I, 27) 3) 

Sada prakrtyasamkbstah suddharatnambarambuvat / 
Dharmadhimuktyadhiprajnasamadhikarunanvayah // 5 // (1,30) 

for this selection, see Introduction, II, § 3. 

In the present text, we have a sloka (v. 23) between this and the next one, refer¬ 
ring to the 4 aspects of gotra. 

C. puts verse 29 as a ‘ Karika ’ after this. 
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4 ) 

Duhkhanirvicchamaprapticchandapranidhikarmakah // 6 // (I, 35) 
Mahodadhir ivameyagunaratnaksayakarah / 

Pradlpavad anirbhagagunayuktasvabhavatah // 7 // (I, 42) 
Prthagjanaryasambuddhatathatavyatirekatah / 

Sattvesu jinagarbho ‘yam desitas tattvadarsibhih // 8 // (I, 45) 
Asuddho ‘suddhasuddho ‘tha suvisuddho yathakramam / 
Sattvadhatur iti prokto bodhisattvas tathagatah // 9 // (1,47) 
Sarvatranugatam yadvan nirvikalpatmakam nabhah / 
Cittaprakrtivaimalyadhatuh sarvatragas tatha // 10 // (I, 49) 
Yatha sarvagatam sauksmyad akasam nopalipyate / 
Sarvatravasthitah sattve 4 5) tatha ‘yaip nopalipyate // 11 // (I, 52) 
Yatha sarvatra lokanam akasa udayavyayah / 

Tathaivasamskrte dhatav indriyanam vyayodayah // 12 // (I, 53) 
Yatha nagnibhir akasam dagdhapurvam kadacana / 

Tatha na pradahanty 6) 7 enam mrtyuvyadhijaragnayah // 13 // (I, 54) 
Prthivy ambau jalam vayau vayur vyomni pratisthitah / 
Aprathisthitam akasam vayvambuksitidhatusu // 14 // (I, 55) 
Skandhadhatvindriyam tadvat karmaklesapratisthitam / 

Karmaklesah sada ‘yonimanaskarapratisthitah // 15 // (I, 56) 
Ayonisomanaskaras cittasuddhipratisthitah / 

Sarvadharmesu cittasya prakrtis tv apratisthita // 16 // (I, 57) 
Prthivldhatuvaj jneyah skandhayatanadhatavah / 

Abdhatusadrsa jneyah karmaklesah sarlrinam // 17 // (I, 58) 
Ayonisomanaskaro vijneyo vayudhatuvat / 

Tad-amulapratisthana prakrtir vyomadhatuvat // 18 // (I, 59) 
Cittaprakrtim allna ‘yoniso manasah krtih / 
Ayonisomanaskaraprabhave klesakarmanl // 19 // (I, 60) 
Karmaklesambusambhutah skandhayatanadhatavah / 

Utpadyante nirudhyante tatsamvartavivartavat // 20 // (I, 61) 

Na hetuh pratyayo napi na samagrl na codayah / 

Na vyayo na sthitis cittaprakrter vyomadhatuvat // 21 // (I, 62) 
Cittasya ya ‘sau prakrtih prabhasvara * 

Na jatu sa dyaur iva yati vikriyam / 

Agantukai ragamaladibhis tv asav 

Upaiti samklesam abhutakalpajaih // 22 // (I, 63) 

Nirvrttivyuparamarugj aravimukt am 71 

4) J’s Text & T. paramita phalam. 

5) Ms. B. satvo. T. sarvasattvesvavastithas tathayam nopalipyate. 

6) J’s text reads pradahati. 

7) J’s text reads vimukta. 
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Asyaiva prakrtim ananyathavagamya / 
Janmadivyasanam rte ‘pi tannidanam 
Dhlmanto jagati krpodayad bhajante // 23 // (I, 66) 
Ananyathatma ‘ksayadharmayogato 
Jagaccharanyo ‘naparantakotitah / 

Sada ‘dvayo ‘sav avikalpakatvato 

‘vijxasadharma ‘py akrtasvabhavatah // 24 // (I, 71) 
Sa dharmakayah sa tathagato yatas 
tad aryasatyam paramarthanirvrtih / 

Ato na buddhatvam rte ‘rkarasmivad 
Gunavinirbhagataya ‘sti nirvrtih // 25 // (I, 84) 

(desanaprayojana) 

^unyam sarvam sarvatba tatra tatra 
Jneyam meghasvapnamayakrtabham / 

Ity uktvaivam buddhadhatuh punah kim 
Sattve sattve ‘stiti buddhair ihoktam // 26 // (I, 156) 
Llnam cittam hinasattvesv avajna 
‘ bhutagraho bbutadharmapavadah / 

Atmasnehas cadhikah paiica dosa 

Yesam tesam tatprahanartham uktam // 27 // (I, 157) 
iti ratnagotravibhaga-slokagranthah samaptah // 


* 
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CORRECTION & EMENDATION TO THE SANSKRIT TEXT 
OF THE RATNAGOTRAYIBHAGA 

(This table excludes those errata which were already corrected by the publisher). 


(Page, line) for 

Corrigenda 

read 

(Source)*) 

2.9 

svaprajnaya drastum va 

svapraj naya jnatum va drastum 

(T) 

3.2 

bhagavara tatha- 

bhagavams tatha- [va (grammar) 

3.4 

-dharma / avi- 

—dharma‘vi— 

(cf. S. 39.8) 

3.16 

—parivartanugatani 

—parivartad onugatani 

(C) 

4.14 

anyonyam bodhisattva 

anyonya-bodhisattva- 

(context) 

5.1 

upakaranatam 

upa/iaranatam 

<C) 

5.10,12 

utksalya 

unmilya ? 

(Ms.) 

9.11 

vi^hapoti 

vithapeti 

(cf. S. 49.1-2 

10.2 

abhavasvabhavat 

abhavasvabhavan (Acc.) 

(T) 

10.7 

—any atamavi sista- 

-anyatamavasis^a- 

(T, C) 

10.9 

abhisambuddhabodeh 

abhisam bodhibuddhya ? 

(T) 

11.2 

sarvaramrana 

sarvaramftana 

(misprint) 

12.2 

-dharma / 

-dharmotoyeli 

(cf. S. 44.14) 

12.19 

—satyadarsana- 

-taityodarsana 

(T, S. 13.17) 

15.4 

(after) sprsanti / 

napi cittam samklistam bhavati ( 


15.5 

(before) katham 

(should be inserted) 

(T, C) 

15.6 

upakle.sartho 

upaklisfartho 

(cf. S. 22.2) 

16.9 

-suddhyo 

—suddhyoira (or suddhya hi) 

(T) 

16.10 

avaivartydd bha- 

avaivartyd bha- 

(T, C) 

18.2 

bodhisattvan 

bodhisattvaydnikdre 

(context) 

18.5 

pratitya gambhira- dh. 

gambhlra-pratUyadharma 

(Ms. B, T, C) 

19.9 

bhavati syad 

bhavati / syad 

(context) 

19.10 

vadhakapuruse tasmat 

vadhakapuruse / tasmat 


20.6-7 

vyavadanasatyadvaya- 

vy avadanasatyadvayaZafcsa pa- 



viragadharma— 

viragadharma— 

(T, S. 11.14) 

20.8 

paramarthikamevatrane 

paramarthikam ekam eratrane 

(T, C) 

20.15 

sarvacara 

sarvakara 

(T) 

22.7 

laksana— 

(to be omitted) 

(context) 

22.15 

(before) mahaprthivl- 

(mahacakravalapramdnena 




mahacakravdlah /) 

(T) 


T. Tibetan Version of the Ratnagotravibhaga (Sde-dge Edition); C. Chinese 
Version of the Ratnagotravibhaga (Taisho Edition); Ms. A. & B. those Mss. used by John¬ 
ston for editing the Sanskrit Text. 
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(Page, line) for 

Corrigenda 

read 

(Source) 

23.13 

tathasesebhyah 

tatha sesebhyah 

(C) 

24.4 

—dry e na—margo p ade sena 

-oryomargopadesena 

(T, C) 

24.10 

vainayikesu 

vaineyikesu 

(vineya) 

24.15 

nir n itakd ranam 

nirndna/caranam 

(T, C) 

24.17 

(before) triratnavamsa- 

tryadhvanubaddha (to be inserted) (T, C) 

25.9 

bodhana-padam 

bodhana-pad am 

(grammar) 

26.4-5 

after v. 27 

(anena kim darsitam) 

(context) 

27.14 

sattvartham nirapeksata 

sattvdrf/ie nirapeksata or 


28.7 

tri vidhah 

sattvari/wmirapeksata 

drividhah 

(T) 

(C.AAS,BGS) 

28.16 

—samatapaKi 

-samatapti- 

(T, context., 

29.1 

—patita ihadbarmika 

-patitas cehadbarmika 

S. p. 29.4) 
(Q 

29.6 

sattvas tadyatha 

sattvah caturvidhah /tadyatba 

(T, C) 

30.4 

—paramita phalam/ 

—paramitap/iaZab / (bahuvr.) 

(context) 

30.9 

-hetava esam 

-hetava ukta esam 

(Ms. B, T, C) 

32.4 

(before nityaparamita 

insert) bodhisattvdndm 

(T. C) 

32.11 

sarvatra parama— 

sarvatraparama 

(T) 

34.19 

-nirvana-s amarop a- 

nrvandsamaropa- 

(C) 

36.2-3 

mithyatva—niyata— 

oniyata— 

(C, BGS) 

36.5 

(after pranidhim iti / 

insert) tatra cchando i bhilasah j (T, C) 

36.12 

papasamuccheda- 

papasamuccheda- 

(T) 

36.17 

nipatanti* * * anagata- 

nipatanti tan upakurvanty 


37.13 

ki 

anagata— 

kim 

(T, C) 
(misprint) 

38.17 

-sadharmya 

-sadharmyam 

(misprint) 

39.6 

avinirbhagadbarma / 

avinirbhagadharmd‘m- 



avinirmuktagunah / yad- 

nirmuktaguno yad- 

(context) 

40.17 

-upagudhah / sam- 

-upagudhah sain- 

(context) 

42.11 

pradahati 

pradahanti 

(grammar) 

44.13 

ball yo 

ballyo (comparative degree) 


45.9 

(before sarvadharma 

insert) mulaparicchinna 

(Mss., T) 

46.2 

esa / 

esa/i / 

(grammar) 

46.6 

—vimukta 

-vimukta- 

» 

46.7 

asyaiva 

masyaiva (vimuktam asya—) 

(C) 

47.17 

sresthino grhapater eka- 

Sresthino va grhapater roika- 

(T, C) 

47.18 

darsanena sa ca 

darsanena /sa ca 

(context) 

48.2-3 

ekaputrakadhy a say a- 

-pr emalambanatah ? 

(T) 

48.9 

premanuiuto 
sresfbi grhapatir iti 

sresfhi va grhapatir veti 

(T, C) 

50.13 

asravaksayafc/ti/ nabhi- 

asravaksayabhimukhy— 

(C) 

50.17 

mukhy- 

drdhaya‘dhyasayaprati- 

drd/iad/iyasayapratipattya 

(T, C) 

51.11 

pattya 

prativicyemam- 

pratiied/iyemam- 

(T) 

52.19 

bodhisattvago na 

bodhisattvaguna- 

(T) 
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Corrigenda 


(Page, line) for 

read 

(Source) 

55.2 

tathagatagarkkasya 

tathagata dhator 

(Ms. B) 

55.7 

ki 

ki m 

(misprint) 

55.19 

samadharmataya 

samadharmataya 

(T) 

56.3 

tathagato ‘nyo 

tathagato ndnyo 

(context) 

57.2 

nisp ats v-as am— 

nispatty-asam- 

(S. 58.9) 

58.13 

ekena ca karanena 

ekena cakarena 

(T) 

61.1 

jagat 

jagat- 

(misprint) 

64.21 

ujjnitam- 

ujjkitam- 

(misprint) 

67.4 

ragadidvidmoha 

ragadidwikmoha 

(misprint) 
(Ms. A) 

67.16 

asubhadikkarajnana- 

a subhaditkauanaj nana— 

(T, C) 

68.6-7 

(v. 132 

into prose) 

(C, context) 

68.13 

tathagatagarbha iti 

tathagatagarbhd iti 

(context) 

69.6 

—avrtd 

-avrtam 

(T, C, con.) 

70.3 

dkidha 

drndha 

(misprint) 

70.3 

vainayika- 

vaineyika- 

(<vineya) 

70.5 

dharmadhator avi- 

dharmadbatur avi- 

(T, C) 

71.8 

vikara 

vikara- 

(misprint) 

71.9 

sarve 

sarve- 

(misprint) 

71.12 

tatra— 

tatra 

(misprint) 

71.14 

—advaidhikaro ti 

-advaidhikareti 

(gram.) 

72.5 

mahadharmadhirajatvat 

mahadbarmddkirajyatvat 

(T) 

73.6 

iti parikalpam asya va- 

iti parikalpitam asya vacanam iti 

(context) 


canayeti 



73.15 

vikalp ayita vy a‘dhimok - 

vikalp ayitavya kevalam tv 



tavya 

adhimoktavya 

(T, C) 

74.7 

te‘tyantasasrava- 

te ‘ tyanfam sasrava— 

(T) 

74.19 


(change the pargrapb from 




‘ yathaca sa... ’ and con¬ 
nect ‘tad yatha‘pi nama. .. ’ 
after ‘ prasadhitah / ’without 
changing paragraph.) 

(context) 

75.11 

-sabha- 

subha 

(misprint) 

76.11 

-aparyantam sunya- 

aviparyastam sunya- 

(T, C) 

79.15 

tatphalam dvividham / 

tatphalam visamayogah / 

(context) 

79.16 

-visamyogas ca / yathak- 

-visainyogas ca yathakramam / 

(C, context) 


ramarn 

( 


79.7 

gambblryaudarya- 

gambhiryaudary a 

(context) 

79.12 

-vinirmuk(estathagata- 

—vinirmukte tathagata- 

(context) 

79.13 

(after)-prsthalabdbam 

(insert) laukikam 

(T, Ms.B) 

84.18 

j atyandhakay a vat 

j atyandharupavat 

(T, C) 

84.19 

sutikamadkyosthita 

sutikasadmasthita 

(T) 

85.8 

-amalai stribbih 

-amalais tribhih 

(context) 



(to be connected in Devanagari) 

86.13 

acintyapraptik 

acinty drhattvam 

(T, C) 


pratyatmavedita 

pratyatmaveditam 


88.7 

prapyanirvana— 

praptanirvana- 

(T, C) 
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Corrigenda 

(Page, line) for read (Source) 


90.5 

vyanumeyatah 

vyupameyatah 


(C, context) 





... v. 69 

90.6 

vyanumeyo 

vyupameyo 


(C, context) 





... v. 69 

91.14 

tatbatamadhikrtya 

tat/ia-tad-adhikrtya 


(T) 

91.15 

(before v. 4) 

(add) uddanam / 


(T, C) 

92.11 

svayamj napana 

svayam jnapana— 



93.6 

apr atis am khy apa hanir 

apratisamkhyaya hanir 




acc. to J’s correction) 

(as in the text) 


(context) 

93.10 

musitata citte 

musitatacitte 


(T, context) 

94.2 

abhayadam 

abhayam 


(metre) 

98.9 

—arkara smipravisrta— 

—arkara smi pravisrta— 





(to be separated) 


(context) 

100.3 

—tvdd iti 

—vad iti 



100.10 

adyaiva na cirad 

vayam apy acirad 


(T) 

101.11 

—sthanantaram ala 

-sthana‘ntaramala 


(context) 

102-21 

-vasad agha^ita 

-vasad gba^tita 


(T, context) 

103.16 

sambuddhatu rya tu yati 

sambuddhabberer upayati 


(T, ms. B, 





context) 

104.14 

ayareti nikhilam / 

aydti nikhilam / 


(context) 

106.6 

klesagatdn drsfy— 

klesagatdtmadsrty- 


(T, C) 

108.15 

visrte 

visrto 


(T) 

108.16 

buddhasurye 

buddhasuryo 


(T) 

108.16 

vineyadri—tannipato 

vinetadraw tannipato 


(T) 

111.6 

-alokady-alamkrtah 

-alokad-alamkrtab 


(T) 

115.1 

(before sthanesv-) 

(insert) catursu 


(T, C) 

116.14 

taccittapratyupasthanad 

tannityapratyupastbanad 


(T, C) 

117.4 

casya mulam 

casya mulam 


(context) 

(The following headings had better 

be inserted:) 



117.5 

(before v. 16) 

tatra yadasraye yannimittam 

co- 



dahrtam tadarabbya slokah / 

(C) 

117.9 

(before v. 17) 

yathodahrtam tadarabhyj 

i slokah / (T) 

117.13 

(before v. 18) 

yadudahrtam tadarabhya 

slokah / (T) 

117.17 

(before v. 19) 

yenodahrtam tadarabhya 

slokah / (T) 

118.3 

(before v. 20) 

atmaraksanopayam arabhya dvau 



slokau / 


(T) 

118.11 

(before v. 22) 

ksatihetum arabhya slokah / 

(T) 

118.15 

(before v. 23) 

ksatiphalam arabhya dvau slokau/ (T, C) 

119.5 

(before v. 25) 

aptapunyaparinamane slokal? / 

(C) 
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DESCRIPTION OF THE ULTIMATE REALITY 
by Means of the Six Categories in Mahayana Buddhism *> 


To describe the characteristics of the tathagatagarbha (the matrix of 
the Tathagata, i.e. the Buddha’s nature). The Ratnagotravibhaga (RGV) 
uses in Chap. I the following ten categories: namely, (1) svabhdva, (2) hetu , 
(3) phala , (4) barman, (5) yoga, (6) vrtti, (7) avasthaprabheda, (8) sarvatraga, 
(9) avikdra, & (10) asambheda. Similar terms are used in Chap. II as cate¬ 
gories for describing the ultimate reality, i.e. the phala aspect of the ta- 
thdgatagarbha. Of its eight categories in all, the first six categories are the 
same as those used in Chap. I, i.e. (1) svabhdva to (6) vrtti, while the re¬ 
maining two are (7) nitya and (8) acintya. 

As for the ten categories in Chap. I, the RGY says in the commentary 
that there is a (tenfold) category by which all kinds of explanation of the 
meaning of the tathagatagarbha exist (i.e. are made) with no variance 
anywhere in the scripture X) . After a brief explanation of the threefold 
meaning of the term tathagatagarbha made on the basis of v. I, 27 2) , the 
statement mentioned above probably means that these ten categories are 
commonly used in the scripture for describing the tathagatagarbha, while 
the threefold meaning belongs only to the RGY. 

This statement, however, needs to be corrected to some extent by the 
following descriptions in the same RGY; namely, after explaining the sixth 
category, vftti, the commentary says: 


« 

This article originally appeared in The Journal of Indian and Buddhist Studies, 
vol. IX, No. 2, 1961 and is reprinted here with the permission of the editor. 

]) yenarthena sarvatravisesena pravacane sarvakdram tad (= tathagatagarbha)-artha- 
sucanam bhavati tad api ... RGV, p. 26, 11. 10-11. 

2) RGY, p. 26, 11. 5-10. The 3 meanings are: dharmakdyaparispharandrtha, tatha- 
tdvyatirekdrtha, & gotrasambhavdrtha. About this threefold meaning, see my article: The 
Tathagatotpattisambhavanirdesa of the Avatamsaka and the Ratngotravibhaga (Uttara- 
tantra), with special reference to the term tathagatagotrasambhava. Journal of Indian 
& Buddhist Studies, Vol. VII, No. 1, 1958, pp. 348-353. Also see Introduction, III, § 2. 
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After this passage, with reference to this very category of vftti , 
the other [remaining] four categories are to be known through separate 
explanations 3) . 

And also: 

All those teachings on the immaculate Ultimate Reality (andsra- 
vadhatu ) taught by the Lord in detail through various forms of doctrines 
are contracted in brief into these six categories, i.e. svabhdva , hetu, phala , 
karman , yoga and vrtti 4) . 

What we come to know from these passages is that a set of categories 
which is commonly used, and hence the basic one, is not the whole of the 
ten categories, but the first six categories beginning with svabhdva , and 
that the object to which is applied this set of six categories is not the ta- 
thdgatagarbha alone, but is the Ultimate Reality in every aspect inclusive of 
the aspect of tathdgatagarbha, and thirdly that the RGY added four cate¬ 
gories to the regular set in order to explain the mode of manifestation 
(vrtti) of the tathdgatagarbha. This is proved from the use of the same set 
of categories in Chap. II, where the seventh and the eighth categories are 
said to be included in the sixth, vrtti 51 , as showing special characteristics 
of the vrtti aspect of the Ultimate Reality characterized as bodhi or dsraya- 
parivj’tti. 

Then how is this set of six categories used in the scripture ( pravacana ) 
and what is meant by the term pravacana ? 

At first, we shall see how it is applied in the basic verses ( sloka) of 
the RGY. 


sada prakrty—asamklistah suddharatndmbardmbuvat /.(1) 

dharmddhimukty—adhiprajna-samddhi-karundnvayah/ (v. I, 30) ... (2) 

subhatmasukhanityatva-gunapdrmitd-phalah / 6) .(3) 


• duhkhanirvic-chamaprapticchandapranidhi-karmakah // (I, 35) .... (4) 

mahodadhir ivd ’meyagunaratndksayakarah / 


3 * atah pararn etam eva vrttyartham arabhya tadanye catvaro ’rthah prabhedanirdeSad 
eva veditavyah. RGV, p. 40, 11. 5-6. 

4) ye kecid andsravadhdtunirdese ndnadharmaparydyamukhesu bhagavatd vistarena nir- 
distdh sarve te ebhir eva samasatah sadbhih svabhdva-hetu-phala—karma—yoga-vrttyarthaih . .. 
RGV, p. 40, 11. 12-14. 

tribhir gdmbhiryauddryamdhdtmyaprabhavitair buddhakayair nityam a bhavagater 
acintyena prakarena vartanam vrttih. RGY, p. 79, 11. 16-18. 

8) ~ta phalam / in the text. The reason for the correction will be shown below. 
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pradipavad anirbhdgagunayukta—svabhdvatah I/ (1,42).(5) 

pj'thagjandrya-sarnbuddha—tathatdvyatirekatah /.(6) 

sattvesu jinagarbho t yarn desitas tattvadarsibhih // (I, 45) 

(Being always undefiled by nature, like the pure [character] of a treasure, 
the sky and water: 

Following after faith in the [Mahayana] doctrine, the excellent intellect, 
Meditation and Compassion:— 

Having the climax of qualities with respect to purity, unity, happiness 
and eternity as its result; 

Having aversion from the Suffering and desire for and vow to the attain¬ 
ment of the Quiescence as its functions;— 

Being, like an ocean, an imperishable receptacle of treasures of innumerable 
qualities, 

As being by nature united with its properties inseparably, as a lantern [is 
inseparable from its light and others];— 

And as its [various manifestations in the forms of] ordinary beings, the 
Sages and the Buddhas are not differentiated from the Reality, 

[there exists] this Matrix of the Victor (= Tathagata) among the living 
beings;— 

Thus is it taught by those who perceived the Truth). 

These four verses, though they are interrupted by the commentary 
passages, are no doubt composed in a series, whose subject word is t j inagar- 
bha ’ in the last verse 7) and in which is applied a mode of the set of six 
categories previously known to the author. 

Quite a similar application of the same mode of description in a 
series of verses is found in the Mahayanasutralamkara (MSA). 


sarvadharmadvaydvara-tathatdvisuddhi—laksanah / 

vastujndna-taddlamba-vasitdksaya-laksanah// (v. IX, 56).(1) 

sarvatas tathatdjndna-bhdvand-samuddgamah / .(2) 

sarvasatva-dvaydddna-sarvathdksayatd—phalah// 8) (IX, 57).(3) 

kdyavdkcittanirmdna-prayogdpdya-karmakah /.(4) 

samadhi-dharanf-dvaradvayameya-samanvitah 11 (IX, 5$).(5) 

svabhava-dharmasambhoga-nirmdnair bhinnavrttikah /.(6) 


dharmadhdtuvisuddho ’yam buddhdndm samuddhrtah // (IX, 59) 


7) Being appositional to ’jinagarbho ‘yarn the reading ‘ -paramita-phalah ’ as 

a Bahuvrihi comp, should be accepted. See note 6. 

8> ‘... to phalam / ’ in the text is corrected for the same reason as above. See also 
Tib., which has ‘ hbras-bu-can '. 
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(Its characteristic is the purification of the two kinds of obscurations 
with regard to the Reality of all phenomena, 

And is the inexhaustible controlling power of the knowledge of the nature 
and the object of its cognition;— 

It is originated from the practices of wisdom with regard to the Reality 
in all respects; 

It is the result of the inexhaustible formation of the two [i.e. benefit and 
happiness] by all possible means for the sake of all the living;— 

Its function is the transformation of body, speech and mind as the means 
of appliance; 

It is endowed with the gates of meditation and mystical formulae and 
with the immeasurable accumulation of the two [i.e. bliss and wis¬ 
dom];— 

It manifests itself variously by the Body of its own essence, by that of 
Enjoyment of the doctrine, and by that of incarnation:— 

[Thus] is explained this immaculate Ultimate Reality of the Buddhas.) 

These four verses in a series are said to be the slokas on the topic 
of 4 dharmadhatuvisuddhi^ which is, at the same time, like 4 jinagarbha’ in 
the example of the RGV, the subject word for the whole sentence. 

Thus in the application of the same mode of description, the RGV 
and the MSA show a close relationship between them, and as the RGV 
quotes the MSA in the commentary, it was no doubt the RGV which imita¬ 
ted the MSA. It is especially certain about Chap. II of the RGV which, 
though there is no example of application of the same mode in a series 
of verses as above, has many traces of the influences of the MSA on its 
doctrine (e.g. the triple kdya theory, avikalpajndna and tatprstalabdha , etc. 9) . 

But the MSA cannot claim its originality of the use of the six cate¬ 
gories, because according to Prof. Nishio’s information 10) , almost the same 

8) The same is possibly said about the commentary passage of Chap. I, but, as for 
the slokas or basic verses in Chap. I, the influences of the MSA are scarcely observed ex¬ 
cept for the application of the six categories mentioned above. 

i°) Kydyu Nishio, Bucchikyoron no kenkyu (in Jap.) (Studies on the BBS and the 
Buddhabhumi-vyakhyana, studies, translation & the Tib. texts), 2 Vols., Nagoya, 1940. 
The following is a comparative table of the 4 verses of BBS & MSA in their Tib. versions. 

BBS (Nishio’s text. p. 23) MSA (Peking Mdo-hgrel, Phi, 12 b, 2-5; 

Repr. Vol. 108, p. 7) 

/chos rnams kun-gyi de-bshin-hid/ /chos rnams kun-gyi de-bshin-hid / 

lsgrib ghis Idan dag mtshan-hid—can / /sgrib—ghis dag—pahi mtshan-hid-can j 

/dhos-po ses-pa de dmigs-pa / j dhos-po ses-pa de-la dmigs / 

/dban tshad mi—ses mtshan—hid—can// /dbah zad mi-ses mtshan—hid do// 

/de-bshin-hid ses thams-cad-nas j jde—bshin-hid ses thams—cad—nas/ 
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verses as in the MSA mentioned above are found in the Buddhabhumisutra 
(BBS) towards the end of the text as a kind of concluding verses. Also, 
there are other passages in the MSA where the doctrines taught in the BBS 
are summarized, and hence the originality seems better to be ascribed to 
the BBS. 

It is however still difficult to regard the BBS as the only source of the 
set of six categories. Because the Yogacarabhumi (YB), in which is also 
found the mention of the same set of categories U) , has not such a clear 
theory as that found in the BBS on the buddhakaya or has no exposition of 
the four kinds of wisdom (i.e. adarsa-n ., samatd-jfi., pratyaveksa-j fikrtyd- 
nusthdna-jn.), both of which are the central topics of the BBS, and at pre¬ 
sent we have no objective proof to fix the order of composition between the 
two treatises. Furthermore, curious enough is the manner of mention of 
the said categories in the YB. Namely, it is found in the passage where 
the science of grammar ( sabda-vidyd or vydkarana) is explained as one of 
the five sciences ( vidyd-sthdna ), but without any detailed comment. There 
seems to be no use of such a set of terms in Sanskrit grammars although 
most of the terms used for the six categories are the technical terms of 
grammar. In this respect, I suppose that the set of terms are put or 
rather inserted in that passage in connection with the word 4 artha ’ 
(meaning) just because there was a traditional usage of those terms as 
a mode of description among the Vijnavadins, even in the days of the 
composition of the YB. What is meant by the term 4 pravacana ’ in the 
RGY is, therefore, not necessarily to be affixed to any special scripture or 
treatise, but is to be understood as 4 the word of predecessor’. 

Now, we shall proceed to examine the extent of application of the said 
categories. Besides their application to the dharmadhatuvisuddhi, there is 
another mode of application in the MSA. It is found in a couple of verses 


/bsgoms-la yan-dag hgrub-pa-can / 
/sems-can kun-la gflis bskyed-pa/ 
jrnam-kun mi-bzad hbras-bu-can // 

/lus dan hag dan sems sprul-pahi / 
/sbyor-bahi thabs-kyi las-can yin / 
/tih-he-hdsin dan gzuhs sgo dan / 
/dpag-tu med-pa ghis-dah Idan// 
jrah-bshin chos~rdsogs lohs-spyod dan/ 
/sprul—pas tha—dad hjug-pa—can / 
/sahs-rgyas rnams -kyi chos-kyi dbyihsj 
/mam dag hdi ni yah~dag brjodjj 


/bsgoms-pa las ni yan-dag hbyuh / 

/sems—can kun-la rnam-kun-tu / 

/ghis bskyod mi-zad hbras-bu-can // 

/sku dan gsuh dan thugs sprul-pahi // 
/hbyor—bahi thabs—kyi las—can te / 
/tih-he-hdsin dan gzuhs sgo dahj 
/dpag-tu med-pa ghis—dah Idan// 
/rah-bshin chos-rdsogs lohs-spyod dan/ 
/sprul de-dag-gi(s) tha-dad-hjug/ 

/ hdi-ni sahs-rgyas rnam-dag-gi/ 
jchos-dbyihs rnam-par dag-par bsad// 


u) YB (Tib.) Peking Mdo-hgrel, Dsi, 230 o, 5-6. (Repr. Vol. 109, p. 304); (Ch) 
Taisho , Yol. 30, p. 361 a. The six terms in Tib. are as follows: no-bo-hid , rgyu, hbras-bu , 
bya-ba ( kriya ), [ khyad-par-du ] sbyor-ba ( visesa-yoga ), hjug-pa. 
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at the end of the work, which are a kind of eulogy on the Buddha. They 
run as follows: 

nispanna-paramdrtho ’si, sarvabhumi—viniljLsrtah /.(1, 2) 

sarvasatvdgratdm prdptah, sarvasatvavimocakah // (XX-XXI 60) . (3, 4) 

aksayair asamair yukto gunair, lokesu drsyase /.(5, 6) 

mandalesv apy , adfsyas ca sarvathd devamdnusaih // (61) .... (6) 

(Thou art the one who is perfect-transcendental, 
who has come out of [the practices in] all stages, 

who has attained the highest point among all living beings, and makes 
them liberate;— 

And who is endowed with virtues, inexhaustible and unequalled; 

Thou art perceived in various worlds and in the circles [of the assemble of 
Bodhisattvas through thy two apparitional Bodies], 

However invisible is thy [Body of Essence] by all means to those who 
belong to the world of gods and human beings). 

According to the Commentary, these two verses refer to the characte¬ 
ristics of the Buddha ( buddhalaksana ), among which we find the triple Body 
theory under the category of vrtti. 

The same verses are quoted in the Mahayanasamgraha (MS) of Asanga 12) 
explaining that they refer to the highest qualities of the Absolute Body 
{dharmakdy a), and this is commented upon by Yasubandhu: ‘the highest’ 
means ‘ belonging only to the Mahayana, i.e. not common to the Hlnayana ’ 13) . 
It seems to show that the use of this set of categories belougs only to the 
Mahayana. 

The third mode of application of the six categories is found in the first 
two of the dedicative verses placed at the head of the Abhidharmasamuc- 
caya-vyakha, a commentary on the Abhidharmasamuccaya (AS) of Asanga. 


They run as follow 14) : 

/rtogs-pa des gnas dri-med don /.(1) 

Igan $pyod rgya-mtshohi pha-rol gsegs /.(2) 


12 > MS Taisho, 31, 111 a (No. 1592); 131 a (No. 1593); 150 b (No. 1594), Tib. Pe¬ 
king Ed. Mdo-hgrel, Li, 46 b 3-6 (Repr. Vol. 112, p. 334). 

"> M X 4* M ^ S J4 4til £ fit IS % ( Taisho , 31, p. 258 a). 

However, this is found only in Paramartha’s translation (No. 1595), and Yasubandhu’s 
authorship is somehow doubtful. 

14 ) AS.Vyakhya, Peking Mdo-sgrel, Si, 143 b 3-5 (Repr.Vol. 113, p. 141). Cf. Taisho , 31, 
P- 6946: ft # * 3E * *1 S M If ^ # « # tt # W 

as* 
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/ chos-kun dbah-phyug, bsarn mi—khyab / 

/hdul-bahi thabs—kyis hdren-pa-can // 

Igshal-med legs gyur yon-tan ni / . . 

/rah dan gshan don gnis-la brten / . . 

/sans—rgyas chos dan hphags-pa-yi / 

/tshogs-lahan de-phyir phyag-htsal-lo // 

(I bow to the Buddha, and to the Doctrine and Holy community as well, 
because— 

He is [by nature] the realization and the immaculate truth established 
by it; 

Having reached the other shore of the ocean of practices. 

And having [attained] the controlling power over the phenomena. 

He leads [the living beings] by skillful means and in an inconceivable 
manner;— 

He is endowed with the immeasurable and marvellous qualities. 

And is the foundation of the benefits of his own and of others). 

Commenting on these verses by himself, the commentator 15) says 
that by the first two there are shown the six categories with respect to the 
excellent qualities of the Buddha, i.e. the categories of svabdva , hetu etc. 16) . 
This explanation is exactly on the same line as in the MS. 

Thus examining, we have got, I think, a fairly good account of the 
idea of the six categories and their applications to the Ultimate Reality, 
however it may be called, in treatises of the Vijnanavada. Before giving a 
conclusion to this investigation, I must lastly refer to the Abhidharmasa- 
muccaya in which is an explanation of this set of categories as one of the 
seven methods for interpreting a topic in discussion ( sdmkathya-viniscaya ) 
under the name of artha-viniscaya 17) . 

The Abhidharmasamuccaya is a kind of classified lexicon of technical 
terms of the Mahay ana Abhidharma, i.e. the works of the Yogacara 
school or the Vijnanavadins. It is divided into two parts, one is the col¬ 
lection of terms concerning the phenomena (laksana ), the other is that 
of terms concerning the interpretation (viniscaya ), and the Samkathya- 


(3), (4) 
. . (4) 
. . (5) 
. . ( 6 ) 


ls ) According to Chinese tradition, it is ascribed to Sthiramati, while in Tibet, to 
Jinaputra (Rgyal-bal?i sras). 

16 ) AS Vyakhya, ibid., p. 144 a 2-3. 

AS (Tib.) Peking, Si 344 a 345 a 8 (Vol. 113, No. 5555); (C.) Taisho, 31, 693 b; 
(Sthiramati) ibid., 765 6-c; (Skt.) ed. by P. Pradhan, Santiniketan, 1950, pp. 102-103 
(This passage is restored from Tib. & C.). 
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viniscaya is the last of the four chapters belonging to the latter part. 
Being thus situated and in comparison to the other six methods, i.e., 
commentary ( vydkhya ), exhibition of difference ( prabhidyasamdarsana ), 
questioning ( samprasna ), summary ( samgraha ), dialogue or logic ( vdda ), 
and implication ( abhisandhi ), this arthaviniscaya is clearly a mode 
of description or interpretation recognized by the authority of the 
Vijnanavada. 

The explanation of the six categories in the AS is, however, unsatis¬ 
factory for us. It shows us merely the terms of three to five kinds of each 
category 18) , but not any example of application of the whole set as exa¬ 
mined above. 

Rather, it seems difficult to limit the application exclusively to the Ul¬ 
timate Reality, because the sub-divisions of the six categories include all 
the varieties, so that by using one of them any kind of subject, samskrta 
or asamskrta, of impure or pure character, can be described. It may be 
natural from the logical point of view as the terminologies used for the six 
categories do not contain any evaluation in themselves. Actually, however, 
there is no example of their application to any subject other than the Ulti¬ 
mate Reality, and taking the explanation in the RGV referred to at the 
beginning of this article into consideration, we may safely say that there 
was a traditional use of the set of six categories among the Yijnanavadins 
for describing tbe Ultimate Reality, and that its latest example available 
to us is observed in the AS Yyakhya. 

Additionally, I will give a rough observation on the modified use of 
this set of categories in the works belonging to the so-called Tathagata- 
garbha theory. The RGY, though it is written by one of the Yijnanavadins 
(it may be sure at least from his knowledge of the use of the said categories), 
has established the system of the Tathagatagarbha theory, and to describe 
its doctrine, it modified the six categories according to its own need but 
without losing their original character. But the modification was further 
extend’ed until the character as categories of general use has disappeared 
by mixing or replacing of the new terms which show the characteristics 


18 ) (1) svabhava ... 1. parikalpita, 2. paratantra, 3. parinispanna. 

(2) hetu ... 1. utpatti—, 2. pravrtti—, 3. siddhk-. 

(3) phala ... 1. vipaka-, 2. nisyanda-, 3. adhipati-, 4. purusakara-, 5. visamyoga-. 

(4) karman... 1. upalabdhi-, 2. karitra-, 3. vyavasaya-, 4 . parinati-, 5. prapti~. 

(5) yoga ... 1. samuhiko y„ 2. anubandhiko y., 3. sambandhiko y., 4. avasthiko y., 
5. vaikariko y. 

(6) vrtti ... 1. laksana-, 2. avasthana-, 3. viparyasa-, 4. aviparyasa-, 5. pra- 
bheda-, (Skt. terms are acc. to Pradhan’s text). 
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of the Absolute belonging to the Tathagatagarbha theory. As such examples 
we have the ten categories of the tathagatabodhi in the Anuttasrayasutra 
(AAS) , the ten categories of the tathagatagarbha in the Buddhagotrasatra 
(BG&), and the twelve categories of the bodhicitta in the Dharmadhatvavi- 
se?a£astra (DA§) 19) . 


1# ) AAS, Taisho, 16, p. 470 c; BGS, Taisho, 31, p. 796 b; DAS, Taisho , 32, p. 892 a. 
(All of these works are kept only in the Chinese Tripitaka, and their Skt. titles are 
restored from C.). 
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INDEX OF SANSKRIT TERMS 


1. Terms in brackets refer to those not found in the Ratna. 

2. Terms with the mark § refer to the subject matters of the text. 

3. Reference is to the pages in the present work or section numbers applied in the 
present work. 


4. Abbreviations: 


VP vajrapada (1-7) 

RG ratnagotra (4 aspects) (I-IV) 

TG tathagatagarbha (3 meanings) (a-c) 

(10 aspects) (I-X) 

(9 illustrations) (1-9) 

B bodhi (RG II) (8 aspects) (I-VIII) 

G guna (RG III) (I-IV) 

vais. catur-vaisaradya (G I) 

bala dasa-bala (G II) 

aven. avenika-buddhadharma (G III) 

mahap. mahapurusalaksana (G IV) 

K karman (RG IV) (9 illustrations) (I-IX) 

s. simile 


A 


amiu, 317 

a-kalpana(-jiiana), 314 
a-kuto-bhaya, 349 
a-krtaka, 315 
akrta-svabhava[ta], 92 
a-krtrima, 289 
akrtrima-dharma, 258 
a-ksaya, 74 

aksaya-dharma-yoga[ta], 92 
aksayya (= aksaya), 273 
a-ksunam (ksuna = dosa), 76, 192 
a-gocara-visaya, 188 
a-gotra, § VIII (III-IV)-5\ 40 
agni (s. for mrtyuvyadhijara), 90 
agra, 74 

agra-bodhi (VP 5, RG II), 23, 68, 154 
~ -aye vyakaranam, 116 


agra-yana, 353 
agra-sattva (= buddha), 346 
a-grahya, 114 
aghosavat, 130 
a-caksumat, 296 
acala-prakara, 339 
acala (bhumi), 92, 94, 256 
a-citta, 159, 342 

a-cintya, (B VIII), § XIII (VIII), 108, 311 
acintyata, 130 
acintyatva, 70, 164 
acintya-namana-cyuta, 321 
acintya-prakara, 260 

acintya parinamiki cyutih, 82, 84, 92, 
112, 216 

acintyarhattva, 326 
acirasthayin, 240 
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a-cyuta (pada), 112, 319, 381 
ajasrain, 273 
a—jati, 70, 167, 244 
a—jnana, 120 

ajnanandhakara-vidhamana, 86 
afavi, 262 
anda-kosa, 282 
anda-sara, 286 
a-tattva-bhavitva, 334 
a-tat-prahita, 126, 363 
a-tat-bhava, 328 
a-tat-svabhava, 169 

atatsvabhavakhyana, 116, 328 
a-tarkya, 118 
ativahana, 331 
a-tulya-tulya, 318 

atulyatulya—dbarmatva, 110 
a-trptata, 245 
atyanta-tamo’paha, 130 
atyanta-pacaka, 130 
atyanta-vinasa, 104 
atyantananyatbabbava, 217 
a-drsya, 114 
adrsta-purva, 209 
a-dvaya, 78, 92, 114, 164 
advayata, 70, 114, 164 
a-dvitlyam paurusam stbama, 232 
adhanya, 369 
adbika, 306 
adhikrtya, 180 
adhigama, 142 

adhigama-dharma, 26, 74, 182 
~ & desana-dharma, 30, 74, 182 
adhiprajna (— prajna), 200 
adhimukta—sukla—viraha, 132, 387 
adhimukti, 130, 382; (bala 5) 120, 339; 

(-bhavana) (TG II hetu 1), 80, 82, 84, 86 
adhimukty-anusamsa, § XVIII, 130, 380 
adhisj;hana, 313 

-samanvagama, 108 
adbisthita, 193 
adhyalambati, 246 
adhyasaya, 205 
an-aksarokta, 376 

anantacintya-rasa-rasagrata (mahap. 21), 
122, 345 

ananta-dyuti (amitabha), 390 
ananyatha (— yatbavat), 243 
ananyatba’tma, 92, 256 


ananyath£-bhava (svabhava) (TG b), 78, 
201, 217 

an-anya-posi-ganya, 178 
an—apakarsana, 219 
an—apacaya, 239 
an-aparanta-koti(ta), 92, 256 
an-abhilapya, 70, 118 
an-abhisamskara, 216 
anabbisamskrta-kriya, 116 
an-abhisamskrti, 328 
an-argba, 248 
an-artba, 257 

—apatita, 257 
anartha-jala-vigama, 371 
an-avadya, 193 

anavaragra (-samsara), 232, 367 
an-avasthita, 240 
an-avapta, 185 
an—acaryaka, 158 
anatma-samjna, 82 
a-natha, 275 

anatha—vesman, 275 
anatha-sala, 275 
anatbavasatha, 275 
an-adi-kalika, 167 

anadikaliko dbatub, 102 
anadi-bhuta, 86, 224 
an—adi-madhya-nidhana, 68 
an-adimadhyanta, 114 
an-abbasa-gamana, § XVIII (IV), 126, 
244, 368 

an-abhoga, 76, 114, 128, 147, 373 
anabhogata, 68, 124, 156 
anabhogaprasrabdha (buddhakarya), 351 
an-avarana—gamin, 205 
anavarana-dbarma, 233 
an—avilata, 359 
an-asrava, 112 

anasrava-karman, 82, 84, 92, 279 
anasravam karma, 82, 215 
anasravatva, 112, 321 
anasrava-dhatu, 92, ip4, 214, 231, 297, 401 
anasrava-pada (= anasravadbatu, dhar- 
inakaya), 376 
an-asvadana(ta), 252 
a-nitya, 74 

^ -duhkha-anatma-asubha, 74, 104 
<■*»' -duhkba-anatma-santi (santa), 116, 
126 
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anitya-samjna, 82 
a-nimitta, 112, 131, 324 
anim.it tat a, 114 
a-niyata—rasi, 161 
aniyatah sattvarasih, 80, 205 
a-nirodhata, 114 

anislhagata-bodhisattva-samtanika, 98 

a-nisjbita, 76, 187 

a-nispatti, 124, 354 

anugata, 146, 283, 287 

anugamin, 158 

anugunam, 76, 192 

anugraha, 384 

anujata, 80, 207 

anutislhate (anu]/stha), 191 

an-uttara, 118 

anuttaram karma, 76 

anuttara-tathagata-jnana-sama, 72 

[anuttarasraya], 49, 51 

anuttara samyak-sambodbih, 144 

an-uttrasta-gati, 340 

anutpattika-dharma, 264 

an-utpadata, 114 

anutpadanirodha (tathagata), 68, 74, 88, 
128, 377 

anutpadanirodhata, § XVII-5, 15, 50, 128 
an-udgraha, 118, 334 
an-upacaya, 239 

an-upaya-patita (sattva), 80, 203 
anupurva-naya, 181 

anupurva-samutpada-samudagama, 147 

anubhava, 368 

anu]/bhu, 191 

anusamsa, 23, 222 

anusaya, 70, 169, 245, 278, 366 

anusaya-vat (bala), 170 

anusasana, 363 

anusasti-pratiharya, 126, 363 

anuslesa, 153 

anusanga, 283 

anusandbi (vasana-). 147; (artha-) 219 
a-nairyanikatva, 361 
antadvaya-vivarjita, 114, 327 
antar-amala, 358 

antarlksavat (= akasavat) (G III) 
antargama (buddhajnanantargamat), 197 
antargata, 232 
antardbi, 394 
antarvat, 275 

antahpura-rati-krida, 116, 329 


antika, 249 
anya-tlrtbya, 203 
anyonya(m), 149 
-anvaya, 200 
anvadbana, 246 
apakarsa, 216 
apakara, 248 
apagata-kaca, 151 
apaneya, 104 

a-parapratyayabhisambodhi, 68, 156 
a-parapratyayodita, 156 
aparadba, 363 

aparantakoti-nistha, 82, 213 
aparantakoli-sama, 74, 184, 268 
aparabata, 342 
a-parinirvana-gotra, 220 
aparinirvanagotraka, 80, 84, 202 
aparinirvana-dharma, 86 
a-parisuddha (ksetra), 116, 330 
a-parimita, 264 

a-paryanta . . . koli-gudha, 231, 268 
apa]/vad, 387 
apavada, 302 

aprthag-bbava (= yoga) (TG V), 86 
a-pranibita (vimoksamukha 3), 151 
a-pratikulo darsanena, 246 
a-pratigha (= apratibata), 114, 176 
apratigbata, 112 

a-pratiprasrabdha (K), 76, 124, 147 
,a-pratisthana, 323 
apratisthanata, 114 
apratisthana-mula, 241 
apratisthita-nirvana, § VIII (III-IV)-4', 
56, 80, 84, 204, 334 
apratisthita-pada, 220 
a-pratibata (yavadbbavikata), 72, 176 
apramana (catur-apramanani), 379 
a-prameya, 114, 263, 327 
apravrtti-laksana, 355 
a-prasrabdhitah, 351 
a-pradesikatva, 126 
apsaras, 356 

abudha (= abuddha), 24, 155, 158 

abhaya, 343 

abhayatva, 158 

abhaya-da, 343 

abhava, 74, 181, 182 

abbijata, 151 

abhijna, 86, 185, 227 

abhinirvartayati, 238 
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abbinirvrtti, 215 
abhinirhara, 263 
abbinivesa, 158 
abbinivesa-darsana, 387 
a-bhinna, 114, 325 
abhinna-prakrti, 336 
abhiprasanna, 365 
abhiprasada, 155 
abhimukh! (bhumi), 250, 252 
abbimukhi—bhavati, 251 
abhirati, 210 
abbilapa, 166 
abbilasa, 222 

abbivyakti—karana, 70, 164 
abbiseka, 172, 335 

abhifeka-labdba bodhisattvab, 118 
abbisyandana, 317 
abbisamskara, 217, 222 
abhisamskrta, 250 
abbisamdhaya, 199, 322 
abbisamaya, 182 

abbisamaya-paryavasana, 74 
abbisamasya, 165 
abbisambuddha, 94 
abbisambodha, 157 
abbisarnbodbi, 68 
abbuta-kalpa, 237 
abbuta-graha, 106, 305 
abhuta-dharma, 106 
abbuta-vastu-nimittarambapa, 70, 169 
abbeda, (TG X), 199 
abbedya, 348 
abbyutksepa, 246 
abhy-utj/ksip, 247 
abbyupaya, 274 
abbyupeksana, 342 
a-mala, 94, 108, 114, 262 
amala bodhi (RG II), 24 
amalarka (mobavisamyoga), 110 
amitayus (rsi) (a Buddba), 132, 390 
amukta-jna (buddbadharma), 24, 145, 
168, 235, 259 

amukta-jnana (= amuktajna), 145, 292 
amula-mula, 241 
a-mrsa-mosa-dharmitva, 94, 259 
amedhya, 100 
ambuda (klesa), 124 
a-yatba-bhuta (— atatsvabhava), 169 
a-yoni-manas-kara, 236 
ayoniso manasah krtih, 237 


ayoniso-manasikara, § III-4, 23, 59, 70, 

88, 166, 236 
ayonisomanaskara, 236 
aribat (= arbat), 388 
arupitva, 114 

arka (s. for buddbatva), 114, 355 
artba, 142 

~ & vyanjana, 66, 142 
artba-pada, 198 
artba vat, 385 

artbavad-dbarmapada-upasamhita, 132 
[artha-viniscaya], 407 
artba-sandbi, 199 

artba-sadbana (RG IV), 24, 130, 382 

artbanubbava, 228 

arpana-bbava, 362 

arhat, 82, 98, 388 

arbattva, 114 

arbat-samtanika, 98 

alamkara, 152 

alpa-pbala, 269 

avaccbanna, 282 

avadbarayati, 263 

a-vandhya, 358 

avabodha, 72, 176 

avabbasa, 152 

avabhrtka, 364 

avaruddha, 326 

avaliyana. 249 

avavada, 363 

avasistata, 161 

avasana-gata, 149 

avasanika, 224 

avastba (a-c), § VIII (IX) 

avastba-prabheda, § VIII (VII) (TG VII), 

88, 199, 230 
avakyavattva, 118 
a-vikalpa, 76, 114, 116 
avikalpa(ta) (tva), 92, 124 
avikalpa-jnana, 70, 168 

~ & tatprsthalabdha, 58, 108, 110 
avikalpa-dbatu, 302 , 
avikalpa-lokottara-jnana, 108 
avikalpatah (K), 76 
avikara, 74, 100; § VIII (TG IX), 88, 

199, 234, 241 

avikaritva, § VIII (IX o-IX c), 88, 90, 92 
avidya, 82, 215 
avidyakara, 70, 169 
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avidya-vasa-bhumi, 38, 82, 84, 92, 100, 
124, 214 

avidyavasabhumi—samgrhita (-klesa), 98, 
278 

a-vinasa, 174 
avinasa-dharma, 92 
avinasa-dharmin, 110 
avinasitva, 110, 321 
avinirbhaga (= yoga, TG Y), 24, 86 
avinirbhaga-guna-dharmatva, 266 
avinirbhaga-dharma, 104, 188, 292 
avinirbhaga-dharman, 144 
avinirbhaga-dhaxmata, 76 
avinirbhaga-vrtti, 315 

avinirmukta-klesakosa (tathagatagarbha), 
74, 168 

avinirmukta—gun a, 228 
avinirmukta-jnana, 24, 145 
avinirmuktajnana-guna, 144 
avinivartanlya-bhumi, 177 
a-viparoksa, 265 
a-viparyasta, 86, 230, 302 
a-viparyasa, 208 
a-vipralambha, 294 

a-vimala (sravaka & pratyekabuddha), 
68, 171 
a-virata, 76 

a-vivartika (bodhisattva), 92 
a-vivartya (-dbarma-cakra), 151 
a—visesana, 198 
a—visamvaditva, 211 
avaivartika (bodhisattva), 72, 172, 255 
avyatibhedata, 100 
a—vyatireka, 198 
asani, 366, 388 
a-sarana. 74 
asuci-samsarabhirati, 82 
asuci-samkara-dhana (TG 4, for klesa) 
96 

a-suddha (bala-prthagjana), 68, 98, 161; 

~ (-avastha), § VIII (IX a), 88, 231 
a^uddha-bhavana, 279 
asuddha-bhumi, 98 
a^uddhabhumi-gata-klesa, 98, 278 
asuddha-suddha (avastha), § VIII (IX b) 
88, 90, 231 
asubha-samjna, 82 
asubhadi-bhavana-jnana, 98 
a-sunya, 104, 259 
asunyata, 106 


a—saiksa (buddha), 183 
asaiksa-samtanika, 228 
a—slesa, 270 

as^amy adi-bhumitray a-bha vana-j n ana, 

98 

astadasavenika-buddhadharma-samanva- 
gata (buddha), § XV (III), 120, 341 
a-saipsarga, 212 

viharabhirati, 82, 212 
a-samskrta, 20, 26, 112, 114, 118, 143, 
156, 327 

asamskrtatva, 112, 156 
asamskrta-dharma, 246 
asamskrta-dhatu, 236 
asamskrta-pada, 112, 257 
asamskrtapadatva, 112, 321 
a-samharya, 377 
a-sakta, 114 
a-samkoca, 222 
a-samkhya, 94, 114, 327 
a-sarakhyeya, 262 

a-sanga (yathavadbhavikata), 72, 176 
(buddha-jiiana), 189 
<—' & apratigha (apratihata), 112 
asangatah, 189 
a—samgati, 171 
asatkama, 361 
asatya, 74, 182 
asad-atmagrahabhirati, 82 
a-sama, 114, 327 
a-samavadhana, 171 
asamaropana, 219 

asamahita (citta) (aven. 4), 120, 341 

a-sambaddha, 268, 292 

a-sainbhinna, 114, 327 

asambheda, (TG X) § VIII (X), 94, 258 

a-sara-mula (sarvadharma), 241 

asi (s. for jnana), 68 

asukhatva, 361 

astamgama, 238 

a-stambhita, 340 

astambhitatva, 120 

astitva, 130, 382 

-gunavattva-saktatva, 130, 382 
asparsa-dharmin, 172 
a-svabhava, 172 
asvamikata, 248 
ahamkara, 104, 297 
ahitatva, 361 
ahladaka, 349 
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A 

akara, 21; (ratna-), 86, 225 
akara, 264, 266 
akasa (s. for cittaprakrti), 88 
(for dharmakaya), 100 
(for tathagata, animittatva), 112, 116 
(for avenikabuddhadharma, G III), 122 
(for buddhakarman, K VIII), 128, 355 
akasa-dhatu, 290 

^ paryavasana, 82, 213 
akasalaksano buddhah, 112 
akasavat (buddha), § XV (III), 122, 124; 

§ XIII-2 (VIII), 128 
akasa-svabhavata (buddhakaya), 193 
akasopama (.., nisthagamana), 213 
agantuka, 108, 124 
agantuka-klesa, 22, 44 

& cittaprakrti, see cittaprakrti 
agantukata, 228 
agantuka-mala, 104 
acarana-krt, 388 
adhya, 316 

atman, 40; (TG III, avarana 2), 82, 207, 
208, 211 

atma-darsana, 80, 205 
atma-drsti, 366 
atma-paramita, 56, 84, 209 
atma-prapanca, 84 
atma-bhava, 274 
atmam-bhari, 179 

[atma-raksanopaya], § XVIII-3, 132, 386 

[atma-suddhi], § XVIII-2, 132 

atma-samraksanopaya, 390 

atma—sainjiia, 82, 208 

atroa-sattva-sama-sneha, 106, 309 

atroa-sneha, 55, 106, 306 

atmaparadha, § XVII-2 (II), 126 

atmabhipreta, 211 

atmavajnana-dosa, 106, 307 

atmopadana-mula, 288 

adana-nimitta. 324 

adi-ksaya, 174 

adi-prakrti-santata, 94, 259 

adi-nirodha, 72 

adi-pratijna, 118, 332 

adi-prasanta, 118 

adesana-pratibarya, 126, 363 

adhara, 60, 102, 292 

[anantaryani, panca-], 132 


aninjya, 279 

aninjya-samskaropacaya, 279 
anupurvi, 159 

apanna—sattva-nari (TG 8, s. for klesa), 
96, 275 

[apta-punya-parinamana], § XVIII-5, 132 
aptagama, 132, 384 
& yukti, 132 
apti—nistba, 154 
a bhava-gateh, 116, 157 
a bhavagratah, 157, 376 
a bhava-sthiteh, 157, 377 
abhoga-kriya, 193 
amisa-rasa, 151 
ara, 388 

aranya-pravicarana, 368 
arambana, § III-4, 163, 170, 194 
arambana-carita (bala), 170 
arambanamykr, 170 
arupya, 379 

arupya (-samapatti), 360 
[arupyavacara-devavimana], 190 
arnava, 371 

arya, 165; (= bodhisattva) (TG VI b ), 86, 
231; (= buddha), 340 
arya-gocara, 253 
aryapudgala-samtanika, 98 
arya-marga, 192 
arya-satya, 26. 94, 348 
aryastanga, 365 
arsa, 385 
arsabha, 183 
arsabha-sthana, 183 
arsa-vacas, 132 

[alaya-vijnana], 8, 52, 53, 58/, 167, 237, 
273, 290 
alina (ayll), 237 
aloka (of pradipa), 86 
alokanlya, 232 
alokad alarnkrta, 374 
avarana, § VIII (I-II)-2, 80, 201 
avilata, 359 
avrti, 124, 315 

ksiti-pratyupasthana, 124 
avenika-dharma, (G III), 66, 112, 120 
avedha, 254 
asaya, 144, 370 

asraya, 21, 60, 289; (B V, tad-a.), 108, 
112, 310, 323; (RG I) (= gotra), 24, 
102, 130, 382 
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asraya, ~ & tad-paravrtti, 130 
[asraya-paravrtti, asrayasya paravrttih], 
41-44, 60, 187 

asrayaparivrtti, (RG II) § XII-XIII, 
28, 41-44, 46, 50, 60, 187, 310, 312, 401 
asrayaparivrtti-prapti-naya, 118 
asv api, 343 
asanna-durl-bbava, 220 
a samsara—koteh, 157 
a samsarat, 157 
aspada, 112, 130, 376 
asrava-ksaya, 86 92, 227 
asrava-ksaya-jnana, 86, 227 

I 

icchantika (TG II-III, sattva 1), 39, 80, 
82, 86, 202 
iccha, 84, 222 
itara-pradesika-jnana, 176 
ito-bahya, 80, 203 
indriya, 147 

indriya [-parapara-jnana-bala] (bala 3), 
120, 339 
indhana, 228 
iba, 204 

iba-dbarmika, 80, 202 

I 

Ipsltam padam, 357 
Irya-patha, 254, 357 

u 

ucchitti, 112, 321 
ucchitti-pratyaya, 124 
uccheda-drsti, 219 
ujjhita, 274 
utksalya, 150 
uttama—yana, 331 

uttame yane paripacana, 116 
uttara-kala(m), 299 
uttara-kuru-dv!pa, 190 
uttarana, 332 
uttara-tantra, 106, 306 
uttari-bhavayitavya, 297 
utpada, 157 

utsanga(-padata) (mahap.), 344 
utsukata, 245 


udaya (= abhisambodhi), 157 
udana, 285 
udara, 327 
udaharana, 14-17 

udhaharana-pindartha, § IX, XV, XVII 

(comm.), 15, 16, 96, 122 
udaharana-samgraha, § XVII-4, 128 
uddana, 12-13, 199, 338 
uddisat, 385 
uddesa, 258, 321 
uddesa—mukha, 145 
unmilya, 150 
unmulita, 225 
upakara, 248 
upaklista (citta), 37, 175 
upaklesa, 72, 84, 216 
upa]/gam, 297 
upagudha, 270 
upacara, 197 
upa]/da, 247 
upadrava, 361 
upanidhaya, 176 
upanisad-gata, 177 
upaneya, 104 
upanyasana, 149 
upapattim ca tusitesu, 114, 329 
upabboga, 298 
uparodba, 242 
upalambba, 300 
upavasa, 358 
upasama, 212 

upasama-prabbeda-pradesa, 160 
upasanta, 68 
upasanti-pada, 162 
upasamklesa, 278 
upasarga, 241 
upastambha, 124, 353 
upabaranata, 149 
-upabita, 266 
upatta, 209 

upattesu pancasupadana-skandhe§u, 209 
upadana, 82, 215, 244 
-upadaya, 214 
upaya, 102, 295 
upaya-kau6alya, 246 
upaya-patita (sattva), 80, 203 
upaya-vid (buddba), 116, 330 
upayasa, 361 

upeksapratisamkhya (aven. 6), 120, 341 
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-upeta, 145 

ubhayatavikalpana(ta), 220 

xispa (of pradipa), 86 

uspisa—sirsa (mahap. 26), 122, 346 

u 

urdhva-dehavarta (roma) (mahap.), 346 

R 

rddhi, 118, 332 
rddhi-pada, 118, 332 
rddhi-pratiharya, 124, 363 
rsi (=buddha), 337 

E 

ekakbana-samayukta (prajna), 189 

eka-jati-pratibaddha (bodhisattva), 92, 255 

eka-dhatu, 70, 170 

eka-naya, 303 

ekaputraka(-samjna), 90 

[ekayana], 22, 28, 38 

eka-rasa, 100 

ekagri (-bhavati), 302 

ekanta, 189 

ekanta-carin (=pratyekabxiddha), 349 
ekaika-romodbhava, 371 
ekaika-vislista (roma), 346 

ekaikavislista-mrdurdhvadeha-pradaksi- 
navarta-suksma-roma (mahap. 28), 
122, 346 

eneya-janghata (mahap. 6), 122, 344 

AI 

aisvaryam uttaram, 367 

AU 

audarika, 100, 285 

audarya (sambhoga-kaya) (B YI6), 114, 313 
aurasa, 209 

K 

kahgxika-sali-kodrava-yava-vrihi, 271 
katha-vastu, 146 

kanaka-bimba, (TG 9, s. for dhatu), 96 
kambu-grxvatvam amalam (mahap. 14), 
122, 345 


karuna, 55, 68, 72, 118, 156, 200, 226; 

~ -bhavana, 80, 82, 86 
karunatman, 375 
karuna-nisyanda, 116 
karman, 70, 166, 238, 342; 

(buddha-k.) (VP 7) (RG IV), § XVI- 
XVII, 23, 66, 124; 

(TG IV), § VIII (III-IV)-5, 84, 199; 

(B IV), § XIII-(IV), 108, 110, 311 
karma-klesa, 88 

karma-vxpaka-jnana-bala, 120, 338 
karma-sainklesa, 82 
kalala-mahabhuta-gata, 275 
kalavihka-ruta (mahap. 22), 122, 345 
kalpa, 185 
kalyana, 100, 287 
kaca, 151 
kama-dhatu, 98 
kamavacara-devavimana, 190 
kaya, 323; (nama-, pada-, vyanjana-k.), 
182 

kaya-guhyaka (K 8), 128, 375 
kaya-dvaya, 319 

~ ena pravrttih, 180 
kara, 180 
kara-kriya, 180 
karana, 242 
karananubhavana, 242 
karunya, 118, 156, 332 
kalanatikramaxiata, 361 
kalusya, 317 
kiinkaranxya, 245 
kxiksxi, 275 
kupyanti, 249 
kumuda, 369 

kusala-karma-patha, 364 , 

kusala-dharma, 224 
kusala-mula, 244 

kusalamula-samprayukta (klesa) § VIII 
(IX b)-2, 90, 245 
kusala-saxnpad, 384 

[kusala-sampat-sattvanugraha], 132 
kusalopasarnpada, 38^ 
krtya-kriya, 306 
krtya-sarxipadana, 253 
krtyasramsana, 116 
krtrima, 307 

krpa (=karuna), 68 (jnana-^) 
kesa-kambala, 151 
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kaivalya, 114 (-tva), 122, 328 
kola (-upama), 74, 182 
klesa, 70, 110, 124, 158, 166; § IX-1 
(1-9), 96 

klesa-karma-vipaka, 306 
kle6a-kosa, 268 
klesa-duhkhabhava, 74 
klesa-nirodha, 112 
klesa-mala, 281 
klesa-visuddhi, 110 
klesa-samklesa, 82 
klesavarana, 161 

~ & jneyavarana, 28, 108, 114, 124 
klesavarana-prahana, 114 
klesavarana-visamyoga, 108 
klesendhana—dahana, 86 
ksanika, 174 
ksati, 387 
ksaya, 218 
ksanti, 130, 390 
ksiti (= prthivi) -> prthivi-tala 
ksiti-pati (-> cakra—vartin) 
ksudra-pranaka, (TG 2, s. for klesa), 
96 

ksaudra (= madhu) (TG 2, s. for dhatu), 
96 

ksetra (aparisuddha), 116, 330 

KH 

khaga (vyomny apracarab khagah), 366 
khandika, 151 
khady-asusamskrta, 271 
kharodaka, 150 

G 

gagana-ganja (samadhi), 206 
ganga-tira-rajo ‘tita (buddha-dharma), 
145 

ganga-nadi-vllika-vyatikranta (buddba- 
dbarma), 145 

ganga-nadl-valika-vyativrtta (buddha- 
dbarma), 145, 167 

ganga-nadi-valuka-vyativrtta (buddha- 
dharma), 145 

ganga-sikatativrtta (guna), 145 
gana (= samgha) (VP 3), 141 
gana-samtana, 178 


~ avabhasa, 72 
gati, 254, 291 
gamana, 351 

garbba (=tathagata-garbba) (VP 4) (RG 
I), 21, 37, 68, 275 
garbha-koSa-mala, 100, 283 
garbha-gata (dhatu), 36, 102, 290 
garbha-vestita, 269 
garbha(-sthana) (s. for samadhi), 80 
garbhavakramana, 116, 329 
Vgarh, 387 
gahana 363, 371 
gahvara, 320 
gatha, 285 

gambhlrya (svabhavika) (B Via), 114, 
313 

gambhlryaudarya-mahatmya, (B VI), 108, 
311 

guna (= buddha-guna, buddha-dharma), 
(VP 6), (RG III), 23, 66, 118, 142; 
(~ & dosa), 88, 128, 233, 369; (5 g.) 
1) 106; 2) 114 
guna-dharma, 303 

guna—nispatti (caturakara—g. — g.—sarva- 
ta, -acintyata, -aprameyata, -vi6uddhi- 
paramata), 94, 262 

guna-paramita, (TG III) § VIII (III-IV) 
(4 — subha, atma, sukba, nitya) 
guna-prakrti, 88 
gunavat, 106, 150 
gunavattva, 130, 382 
guna-vibhaga, 148, 336 
guru, 348 
guhya, 265 

grhapati (for bodhisattva) (parable of) 

§ VIII (IX 6)-3, 90 
geya, 285 
gocara-visaya, 149 

gotra (VP 4) (RG I) (= dhatu) § VI-1 
(ratnagotra), VII (tathagata-gotra) (TG 
c), IX-4 (gotra-svabhava) (TG c) 21 ff., 
49, 76, 78, 84, 94, 100, 222, 259, 284; 
(mani-gotra), 150 
gotra-svabhava (TG c), 100 
gotrastitva (-> tathagatagarbhastitva) 
godavari-dvipa (godanlya-dvipa), 190 
gospada ( = gospada), 254 
grantha, 209 
graha, 210, 331 
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GH 

ghatita, 299 
ghaftita, 361 
ghosa, 166 

c 

cakra-vartin, (TG 8, s. for dhatu), 96, 102 
cakranka (-padata) (mahap.), 344 
cankramyamana (irya-patha), 357 
caturvidhaviparyasa-sainjna, 151 
catur-vaisaradya-prapta (buddha), § XV 
(II), 120, 339 
[catus-kotika], 163, 166 
catuh—sukla, 84, 223 
caraka, 203 

carya-pratipanna (bodhisattva), 92, 172, 
255 

cataka, 365 
catur-dvlpa, 190 
caru-vaktra, 346 
citamsa, 344 

citta, 72, 76, 230 (-viparyasa), 360 
citta-caitasika, 250 
citta-nidhyapana, 298 
citta-prakrti, (RG I), § VIII (VIII, IX), 
22, 90, 100, 233, 236 
~ & agantuka-klesa, 34, 59, 88, 90 
cittaprakrti-vaimalyadhatu, 233 
citta-mano-vijnana, 167 
[citta-matra], 35, 53, 59, 357 
citta-visuddhi, 236 
citta-vyavadana, 27, 96 

cittavyavadana-dharma-sahajavinirbha- 
gata, 24, 96 

cittavyavadana-hetu (tathagatadhatu), 100 
citta-samklesa, 96 

cittasamklesa-dharmagantukatva, 96, 
277 

citta-samjnapana, 295 
citta-samtana, 191 
cittasya prakrtih, 236 
cittabhisamskara, 222 
citra, 359 
citrata, 328 

citra-lekhaka (parable of) § VIII (X)-3, 
263 

cintamani (s. for dharmakaya, TG a), 78; 


(for sambhogika), 116; ~ vat., § XVII 
(VI), 128 
cintitartha, 196 
cibna, 347 
cetana, 222 
cetah-paryaya, 363 
cyavate (]/cyu), 243 
cyutim tatah, 114, 329 
cyuti-duhkha, 367 

CH 

chanda, 222; 

(na sya hanih) (aven 7), 120, 341 
chavi, 239 

chidrabhra, 104, 304 

J 

jagac-charanya, 92 
jagat, 172 

jagat-parispharana (karuna), 110 

jaghanya, 269 

jathala, 269 

janman, 70, 116, 329 

janma-samklesa, 82 

jambu-dvipa, 190 

jara, 236 

jara-marana, 82, 216 
jala-ruha, 270 
jatakani, 116, 329 
jata-rupa, 152 
jati, 82, 216 
jatya, 298 
jala, 266 

jMa-pani-padavanaddhata (mahap. 3), 122, 

344 

jina ( — buddha), 22, 146 
jina-kriya (VP 7) (RG IV), § XVI-XVII, 
23, 76, 124 

jina-garbha (—tathagata-garbha), 22, 229, 
402 

jinata, 342 
jinatva, 317 ^ 

jiiatr, 90 

jnana, 60, 68, 70, 72, 106, 118, 120, 156, 
308; (=buddha-jnana) 108; 

(= asravaksaya-j.) 227, (=tat-prstha- 
labdha, laukika-jnana), 94; 
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z'-' & karuna, 92 
jnana-darsana, 266 

jnanadarsana-suddhi, 72, 177 
jnana-dehin (=dhimat), 323 
jnana-dhatu, 68, 154 

jnanadhatv-aptinistha, 23, 154 
jnana—nihsrti (K Y), 128, 375 
jnana-purvamgama (karma) (aven. 13-15), 
122, 342 

jnanapti, 23, 28, 60, 68, 154 
jnanalokalankara-sutra, § II—2, XVII 
jnapana, 120, 340 
jneya (-vastu), 120, 126 
jneyartha, 371 
jney&varana, 161 
jneyavarana-prahana, 114 
jneyavarana-visamyoga, 108 

jyes$bi-putra, 149 

T 

tattva, 26 

tattva—darsana, 70, 100, 169 

tattvadarsana-vibandha, 70, 169 
tat—prsthalabdha (jnana), 30, 108, 110, 315 
tathata (TG 6), 8, 24, 25, 28, 53, 78, 100, 
198, 230, 287 

samala t. & nirmala t., 24, 74, 287 
tathata-svabhava (TG b) § IX-4, 100 
tathatavyatibhedata, 100 
tathatavyatireka, 24, 229 
tathagata (=buddha) (VP 1) (TG IX c), 
22, 76, 88, 94, 100, 231, 287, 395 
tathagata-karman, (RG IV), 76, 124 
tathagata-kula, 80 
tathagata-krtya-kriya, 23, 124 
tathagata-garbha (VP 4) (RG I) § VII-XI 
(TG a-c) § VII, IX-4, 8, 21 ff., 25, 
30, 36, 37, 74, 90, 96, 100, 102, 104, 
141, 143, 161, 187, 196, 198, 259, 286, 
287, 288, 291, 292, 389, 400 (~*garbha). 
tathagata-garbha-sunyatartha-naya, 104, 
299 

vipranasta-citta (pudgala), 109 
tathagatagarbha-sutra, § VII, VIII, IX, 
tathagatagarbhastitva, 72, 78, 102, 382 
tathagata-gotra (VP 4) (RG I) (TG c) § 
IX-4, 22, 198, 288 (-> gotra) 
tathagatagotra-sambhava, 36 


tathagatagotra-sambhavartha (TG c), 78, 

198 

tathagatagotra-svabhava, 288 
tatbagata-jnana, 76, 189 
tathagata-tathata’vyatirekartha (TGfe), 78, 
198 

tathagatatva, 266, 319 
tatbagata-dharma (RG III), 145 
tathagata-dharmakaya (VP 5) (RG II), 76 
tathagata-dharmakaya-parispharanartha 
(TG a), 78, 198 

tathagata-dhatu (VP 4) (RG I) § VIII-IX, 
22, 102, 199, 230, 258, 290 (-> dhatu) 
tathagata-bodhi-jnana, 98 
tathagata-mahakaruna-vrtti-hetu, 86, 226 
tathagata-sarana-gata, 74 
tathagama, 94, 259 
tad-asrayab (B V) (= yoga), 108 
tad-ubhayanabhilasin, 80, 202 
tapat, 369 
tamas, 203 

tamo—vidhamana—jnana, 110 

taruna, 344 

tarkagocara, 70, 114 

tala, 272 

tadrsa, 260 

tara-rupa, 72 

timira, 163 

tisthat, 357 

tirtbika, 202 

tlrthya (TG II, sattva 2), 80, 82, 202 
tivra-raga-dvesa—moba—paryavasthana— 
laksana (klesa), 98, 278 
tusa (= babistusa), (TG 3, s. for klesa) 
tusitesv upapattih, 116 
turya, 360 
tyajya, 74, 181 
trayavarana-nihsrta, 114, 327 
trikaya, 108, 116 

tri-jnana ( = sruti-cinta-bhavanamaya-j.), 
112, 323 

tridasesvara, 356 

tri-dbatu—samklesa—nibarhana, 132 
tridba-vimukta, 114, 325 
tri-bhava, 82, 215 
tri-bhuvana, 381 
tri-bhumigata-mala, 100 
tri-mandala-parisuddhi, 151, 383 
trimandalavikalpa, 130 
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tri-ratna-vamsa, 193 
~ anupaccetr, 193 
triratnotpatty-anurupa-hetu, 147 
trividdha-svabhava (of TG) § IX—4, 108, 
198, 283, 284 

trisahasra—mahasahasra-Iokadhatu, 190 
[tri-svabhava] (parikalpitadi), 41, 48, 58 
traidhatuka, 290 

<—' - pratibimbaka (manomayakaya), 92 
traiyanika-gana, 74 
try-adhvan, 342 

tryadhva-jnana (aven. 16-18), 122, 342 
tryadhvanubaddha, 193 
tvak-kosa, (blja-tvak) (TG 6), 96 
tvan-mdru-6rl-tarunata (mabap, 4), 122, 
344 

D 

daka-candra (=ambu-candra) (G IV), 122, 
347 

dakacandra-vat (buddha), § XV (IV), 124 

daksinlya, 152 

dagdha-purva, 236 

darsana, 116, 387; (K I), 128, 375 

darSana-prahatavya (kleSa), 98, 278 

dargana-marga, 158, 167 

darsana-heya (-vyavrtti), 100 

darsana, f. (?), 128, 375 

darsanadi-navadbortha, § XVII-3, 128 

darsana-desana-pravrtti-krama, 128 

dasa-paramita, 232 

dasa-bala § XV (I), 120 

dasa-bbumi, 150; (for niryana), 124 

dasa-bbumi-sthita-bodhisattva, 104 

dana, 130 

daridrya-vinivartana(ta), 110 
dina-krt, 370 
divaukas, 356 

divya-caksus (=cyuty-upap atti-jn ana- 

fa ala) (bala 9), 120, 339 
dipti, 94 

dirghangulikata (mabap. 2), 122, 344 
dundubhi, 355 
durgrhita-grahin, 203 
durbbaga, 372 
durlabbatva (K VI), 128 
durlabba-prapata-bbava (tatbagata), 

§ XVIII-2 (VI), 128 


durlabbotpada-bhava (of ratna), 74, 185 
durlabhodaya, 130 
duhkba, 70, 126, 158, 367 

(dubkba, ~ -hetu, — -nirodha, marga), 

126 

duhkha-carika, 116, 330 
duhkha-nirodba, 70, 84 
duhkba-nirvit, 84 
duhkha-bhirutva, 80, 205 
duhkba-samjna, 82, 205 
duhkbagni-prasamana § XVIII-2 (III), 
124 

duramgama (bhumi), 92, 255 
dusya, 263 

drn-marga-bhavana ( — dar 6 ana-bhavana- 
marga), 278 
drdha, 348 

drdha-karunadhyasaya, 80 
drdhadhyasaya, 252 
drsta-satya (— tattva-dar^in), 229 
drstanta, 128 
drs^i, 280 (-viparyasa) 
deva-dundubhi (K II), 126 
devadundubhi-vat, § XVII-2 (II), 126 
desa-kala-gamana, 174, 351 
desana ( nt .), 116, 328 
desana, (K II), 128, 375 
desana-dbarma, 74, 100, 182, 285 
[desana-naya], 285 

desana-prayojana, § XI, 47, 106, 305 
desani, 254 
dehin, 197 

dosa (TG VIII a), 88, 233; (5 dosa), 104 

dosa (=dvesa), 163 

dosagantukata, 88 

daurgandhya-vasana, 216 

dravya, 318 

dvaya, 70, 166 

d vay a-graha-vimukti, 118 
dvatrim san-mabapurus a-1 aksan a-rup a- 
dharin (buddha), § XV (IV), 122, 343 
dvadasa-bhavanga, 167 
dvidha darsanam, 338 
dvi-pada, 180 

dvipadagra^hipatya, 110, 318 
dvisahasra-Iokadhatu, 190 
dvipagradhipa, 269 
dvesa, 70, 98, 110, 169 
dvesanusaya-Iakasana (kle^a), 98, 278 
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DH 

dharma, 21, 171, 205, 223 (= yana), 314; 
(VP 2), 66, 68, 74, 142; (= guna) (VP 
6) (RG III) 23, 68, 118, 235, 292 
dharma-kaya, 22, 26, 56, 405; (VP 2) 
(= dharma), 70, 74, 94, 144; (VP 5) 
(RG II) (asrayaparivrttilaksana - ~-), 
106, 108, 126, 184, 225, 320; (TG a) 
§ IX-4, 25, 78, 100, 104, 198 
~ sya sodhanam, 112 
~ & (vi-)muktikaya, 30, 110, 320 

~ & rupakaya, 28 ff., 116, 118, 120, 

124 

dharmakaya-garbha, 292, 303 
dharmakaya—prapti, 110 
-hetu, 70 

dharmakaya-parispharanata, 27 
dharmakaya-visuddhihetu, 86, 226 
dharmakaya-svabhava (TG a), 100 
dharma-karakriya, 72 
dharma-ksati-phala, § XVIII-4, 132 
dharma-ksati-hetu, § XVIII-4, 132 
dharma-cakra (-pravrtti), 116, 330 
dharmacakra-pravarta, 68 

dharma-tattva, 299, 331 
~ -praka sana, 116 

dharmata, 26, 102, 234, 268, 294, 295, 343 
dharmata-gahvaratva, 112, 323 
dharmata-nisyanda, 22, 31, 155 
dharmatva, 266 
dharma-divakara, 70 

dharma-dundubhi, 126 ' 

dharma—d visa—sevana, 132 
dharma-dhatu, 8, 29, 30, 39, 72, 100, 160, 
161, 192, 284, 290, 370 
dharmadhatu-kriya, 76 193 
dharmadhatu-garbha, 104, 291, 303 
dharmadhatu-nisyanda, 31, 285 
dharmadhatu-parama, 82 
[dharmadhatu-visuddhi], 403 
dharmadhatu-samanvagama, 86 
dharmadhatu-svabhava, 114, 325 
-dharman, 144, 166, 224 
dharma-pada, 385 
dharma-paramesvara, 262 
dharma-paryaya, 149 
~ - mukha, 231 

dharma-bhanakatva, 10, 147, 389 
dharma-bhrt, 388 


dbarmabhrd-ara, 132 
dbarma-megha (bhumi), 92, 94, 255 
dharma-ratna (VP 2), § II, 22, 70 
~ -gunavibhaga, 66 
-atmabhava, 110 
dharma-raja-jyesj;a-putra, 149 
dharmaraja-putra, 80 
dharma-vilhapana, 248 
dbarma-skandha, 232 
dharma-sthitita, 114 
dharmakanksin, 366 
dharmakhyana-naya, 276 
dharmadhimukti (TG II, hetu 1), 46, 56, 
200 

dharmanam dharmata, 36, 102, 196, 294 
dharmarthavada, 132, 390 
dharmaloka-mukha, 239 
dharmesvara, 271 
dharmaisvarya, 118, 214 
dhatu, 21, 23, 225 (= hetu), 290 (= hetu); 
(VP 4) (RG I), 66, 70, 74, 88, 96, 102, 
104, 141, 142, 187, 225, 235, 238, 244, 
290, 295, 325; (bala 4), 120, 339, 352 
dhatrf (s. for karuna), 80 
dharanl, 365 

dharanlsvararaja (sutra), (dharaniraj asutra) 
§ 1-3, 146 

dhi (= prajna), 175, 375 
dhimat (=bodhisattva), 146, 308 
dhi—mandya, 132 
dhira (dhimat), 322 

dhyana, 130, 252, 322; (catur-), 252, 379 
dhyana-vary-abhisyandana, 110 
dhyanadi-klesa-vaimalya (bala 7), 120, 339 
dhruva, 74, 108, 112, 167, 257 
dhruva-dharma, 224, 268 

N 

nagara (parable of), § VIII (IX b)-6, 92, 
231 

nabhas (s. for tathata), 78 
nabhas-tala, 304 

naya, 320; (~ marga), 339; (= y&na), 182 
naya-mukha (-ena), 219, 261 
nava-candra-vat, 72 
nava-yana-samprasthita (bodhisattva), 
104, 296 

naga-kosavad-vasti-guhyata (mahap. 7), 
122, 344 
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nanatva-sainjnita (na ~) (aven. 5), 120, 341 
nama-paryaya, 259 
nama-rupa, 158 
nayaka, 380 

narakagni (s, for vyadhi), 90 
narayana-sthama-drdhatmabhava (mahap. 

31), 122, 346 
nasa, 321 

nitya, 84, 108, 167, 208, 257, 321; (B VII), 
§ XIII (VII), 108, 116, 311 

dhruva, siva, sasvata, 38, 39, 74, 
92, 114, 167, 257 
nitya-paramita, 82, 84, 209 
nitya—sainjna, 82, 208 
nidana, 21, 243, 285, 325 
nidana-parivarta, 146 
nidhana (s. for sattva, XVI), 21, 124, 354 
nidhi (=nidhana), (TG 5) (s. for [dhatu, 
prakrtistha—gotra), 102, 318, 352 
nidhyana, 389 
nipata, 370 
nimitta, 170, 171 
nimitta-grahin, 170 
nimitta-bhutatva, 112 
nimitta-varjita (tathagata), 320 
nimittarambana, 170, 171 
nimnonnata, 373 
niyata-gotra-svabhava, 294 
niyata-rasi, 161 
niyama, 358 
niranukrosa, 178 

nirantara-citamsata (mahap. 9), 122, 344 

nirapeksa-pravrtti § XVII-2 (III), 126, 365 

niravajna, 106 

niravajya, 308, 389 

niravasesa-yogena, 294 

niratmata, 248 

niralamba, 373 

nirastha, 120, 341 

nirasthatva, 122 

niriha (G IV), 122, 348 

nirihaka, 357 

nirukti, 166 

niruttara-tathagata-karman, 66 
nirodha-marga-satya, 165 
nirodha-satya § III-3, 70, 74, 114, 165 
nirodhapti (vais. 4), 120, 340 
nirgranthi-putra, 203 
nirdesa, 258 


nirdainya, 122, 348 
nirdosa, 106 
nirnana-karana, 76, 193 
nirbhayatva, 122 
nirmami-karana, 242 
nirmala, 74 

nirmala tathata (VP 5, RG II), § XII-XIII, 
23, 76, 106, 187, 310 
nirmana (-kaya), 102, 289 
niryana (=yana), 124, 353 
nirvana, 27, 84, 94, 116, 250, 258, 261 
& samsara, 27, 84, 92, 116, 118 
nirvana-gotra, 86 
nirvana-dhatu, 144, 290 
nirvanadhigama, 102 

nirvanadhigama-kriya, 116, 330 
nirvikalpata, 70 
nirvisistam, 352 
nirvrjya, 266 
nirvrti (= nirvana), 221 
nirvrtih parama, 326 
nirvedhika(tva) (G I), 122, 348 
niryhan, 270 
nivarana, 270 
nivartya, 331 

nivasanusmrti (bala 8), 120, 339 

nischidra, 264 

nisraya, 102, 292 

nisanna, 357 

nisevya, 126, 367 

niskalpa, 164 

niskimcana, 373 

niskaivalya, 348 

nistha, 184 

nistha (-guna) (TG VIII c), 88, 233 
nistha-gata, 262 
nisthagata-bodhisattva, 92 

nisthagatabodhisattva-samtanika, 98 
nisthagamana, 213 
nisthadhigama-paryavasana, 184 
nispatti, 262 
nispadya, 351 
nisyanda, 31, 284, 328 
nisyanda-phala, 31 
nihsrayena, 222 
nihsritya, 221 
nihsamklesa-visuddhi, 76 
nihsarana, 182 
nihsarana-paryesin, 74 
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[nihsvabhavata], 58 
nica, 307 
nlca-citta, 106 
nita, 386 
[nltartha], 285 
niti, 386 

nllotpalasri-vrsapaksma-netra (mahap. 24), 
122, 346 
nrpatva, 269 
netri, 151 
neyartha, 285, 387 
neyartha-tattva-graha, 132 
nairatmya, 211, 308 
nairatmya-koti, 72, 174 
nairatmya-prapanca (-vigama), 84 
nairmalya, 78 

nairmanika (kaya), § XIII (VI c), 29, 102, 
114, 116, 324 
nairyanikatva, 126 
naiskramya, 116, 330 
naihsvabhavya, 118, 332 
nyagrodha (-> vrksa) 

ny agrodha-purn a-druma-mandalab ba (ma¬ 
hap. 30), 122, 346 

P 

panca upadana-skandhaR, 209 
pattra, 270 

patthara-cunna (= prastara-curna), 66 
pada (= sthana, aspada), 21, 74, 112, 
142, 319, 371 
padartha, 310 

padma-(kosa), (TG I, s. for klesa), 96, 98 
para-cakra, 361 
paratah, 195 
para-parami-prapta, 210 
para-pratyaya-sambhava, 128 
parama-tattva-jnana-visaya, 199 
parama-dharmaisvarya, 214 
parama-nirvaija (TG X), 94, 114 
parama-bodhi, 124 
parama-visuddba-dbarmata, 231 
parama-sunyatartha, 104 
paramanu, 190 
paramatman, 84 
paramartha, 112, 118, 258 
paramartha-kaya, 120 

& samvrti-kaya, 29, 120 
paramarthakayata, 336 


paramartba-darsin (== sarvadarsin, 

sarvajna), 186 

paramartha-dhatu (= tathagata-dbatu), 

199 

paramartha-laksana, 112, 322 
paramartha-satya, 26, 100, 285 
parampara, 260 

parartba-sampatti, 29, 108, 112 

pararthasampatty—adhistbana, 120 

parartha-sampad, 68, 156, 162 

paravrtti, 130. 382 

parikarma-krta, 252 

parikarman, 150, 324 

parikalpita (or parikalpa), 292 

pariklrtana, 148 

parigavesayat, 171 

parigraba, 21, 124, 245, 257, 353 

parigrahana, 253 

paricchadita, 224 

parijaya, 252 

parijnatavin, 288 

parinirvana, 104 

paripantha, § VIII (III-IV)-3, 82, 214 

paripaka, 245 

parimargana, 222 

paxivrtti, 187 

parivrajaka, 203 

parisranta, 262 

parisuddhi, 130, 383 

parisat, 148 

parispharana, 294 

parispbaranata, 371 

parusa, 322 

parusa-sparsa-rahita, 114 
-paryanta, 254 
paryanta-kala, 184 
paryanta-kala-sarana, 74, 184 
paryavadapana, 150 
paryavasana, 182 
paryavasthana, 277 
paryaya, 193, 295 
paryapanna, 263 

paryuttbana (=paryavastbana), 100, 169 

paryesti-duhkha, 367 

pavitra (ta), 110, 318 

parsad-gana, 348 

paligodba (-*- pbaligodba), 213 

patala-stha, 372 

papa-suhrd, 388 
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paramarthika(m vapub) (== paramartha- 
kaya), 120 

paramarthika (buddha), 184 

paramarthika-sarana, 74 

parami-gata, 381 

paramita (sat) XVIII-1, 94 

pindartha, 234 

pitr (s. for bodhisattva), 90 

pupya, 352, 381 

punya-jnana-sambhara, 178 

pupya-paramita, 130, 383 

punya-sambhara, 245 

pupyapti, 132 

pudgala—drsti, 80, 203 

pudgala-dharmakhya (jagat), 72, 174 

pudgala-dharmavinasatva, 72 

punar-bhava, 183 

purojava, 342 

puti, 112, 269, 321 

putivastra (TG 7, s. for kle&a), 96, 100 
puri, 130, 383 
purna-candra, 110 
purna—vimalendu, 317 
purva-videha-dvipa, 190 
prthag-jana (TG VI o), 86, 98, 104, 231 
prthagjana-saiksa-samtanika, 98 
prthivi (K IX), 128,’130 
prthivi-dhatu, 290 
prthivi-tala (TG 5, s. for kle£a) 
prthivi-vat, § XVII (IX), 128 
prsfha-labdha (jnana), 94, 266 
posa (— purusa), 178 
posin, 178 
paurvaparyena, 189 
prakalpayati, 248 
prakrtartha, 128, 375 
prakrti, 21; (= citta-prakrti) 88, 236, 239 
prakrti-citta-jnana, 76 
prakrti-parisuddha-dharma-garbha, 104, 
291, 303 

prakrti-parisuddhi, 78 
prakrti-prabhasvara (citta), 90, 108, 188 
prakrti-prabhasvarata, 72, 174 
prakrti-visuddhi, 108, 112, 315 
prakrti-suddhi, 84 

~ & vaimalya-suddhi, 84, 108 
prakrtistha (gotra), 102, 288 

& samudanita, 30, 102, 288 
prakrty-asamklista, 22, 200 


praklinna, 269 
—prakhya, 283 
praghosa, 363 
prajnapta, 120 
prajna, 27, 76, 106, 308; 

(ekaksana-samayukta -), 189; 

(= prajaa-paramita-bhavana), 80 , 84 , 86 
(= avikalpajnana), 94, 106 
& karuna, 55, 84 
.—■ & jnana, 55, 57, 94, 106 
nasti prajnaya hanih (aven. 10), 120, 341 
prajna-paramita, 27, 130, 207 
prajnaparamita-bhavana (TG II, hetu 2), 
80, 82, 86, 205 
pranidhi, 84, 222 
pranihita-manas, 358 
pranudana, 360 
pratapati, 370 
pratarayati, 330 
pratikrti, 263 
pratigha, 201 
pratighakara, 70, 169 
pratijiia, 128 

pratipaksa, § VIII (I-II)-2, 80, 171, 205 

pratipaksata, 70, 165 

pratipad, 363 

pratipanna, 204, 254 

pratipannaka, 74, 183 

pratibaddha, 256 

pratibadhana, 386 

pratibimba, 124, 289 

pratibimbaka, 250 

pratibha, 385 

pratibhana, 149 

pratirupaka, 179 

pratiroma-krama, 210 

prativarnika, 185 

pratividhya, 172, 253 

prativedha, 72, 142, 218 

pratisarana, 295 

pratisruti (K VII), 128, 355 

pratisrutka-sabdavat, § XVII-2 (VII), 128 

pratisrutya, 263 

pratistha, 102, 292 

prati-samj/dha, 264 

pratisarati, 300 

pratisevya, 388 

pratisvam, 187 

pratltya-dharma, 181 
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fpratltya-samutpada], 26, 181, 188 

pratyaya, 195 

pratyaya-laksapa (paripantha), 82, 214 
pratyaya-sambhava, 130 
pratyatmam, 156, 176 
pratyatma-lokottara-jnanadarsana, 7 2 
pratyatma-vedaniya, 26, 70, 142, 163 
pratyatma-vedita, 326 
pratyatma-vedya, 163 
pratyatmadhigama-dharma, 100, 285 
pratyupasthana, 221, 227, 354 
pratyekabuddha (TG II—III, sattva 4), 
80, 82, 104 

pratyekabuddha-yanika, 72, 80, 90 
prathama, 280 

prathama-cittotpadika (bodhisattva), 92, 
178, 255 

prathama-lokottara-dharma-darsana- 
jnana, 98 

pradaksinavarta, 346 
pradipa (s. for TG V, 2), 86 
pradesa, 160 
prapanca, 84, 157 
prapancayati, 159 

prapacana-vyakarane nidanam, 116 
prabandha, 246 
prabhava, 285 

prabha, 74; (s. for prajna), 94, 185 
prabhakara, 385 

prabha-mandala-visesana, § XVII-2 (V) 
prabhava, 331; (svabhava) (TG a), 78, 201 
prabhava-sampatti, 116 
prabhavita, 290, 314, 355 
prabhasvara, 86, 248 

prabhasvaram visuddham ca, 114, 327 
prabhuta-jihvata (mahap. 20), 122, 345 
pramathana, 360 
pramanatah, 193 
pramanl-krtya, 294 
pramudita (bhumi), 92, 254 
pramoksa-citta, 249 
prayoga, 204, 220, 226 
pralambha-bahuta (mahap. 12), 122, 345 
pravacana, 198, 401 
pravicaya-jiiana, 314 

pravrtti (=vrtti) (TG YI), § VIII (YI); 

(B VI), § XIII (VI), 226, 230 
prasama-pura (= nirvana), 369 
praiuddha, 179 


prasanna, 365 

prasava, 381 

prasadhita, 298 

praskbalita (= skhalita), 342 

prahana, 108, 228 

prabara, 276 

prakrta, 242 

prakrtagni (s. for jara), 90 
prani-gana (= ksudra-pranaka) 
pratiharya, 126, 357 

pratiharya-traya, 362 
pradurbhava, 242 
prade4ika-jnana, 72, 178 
pradesikatva, 361 
pradesika-sarana, 74 
prapta-nirvana-samjnin, 330 
praptah sarvakalam, 234 
prapti (B II) (= prapty-upaya), 108, 310, 

312; (K IX), 128, 375 
prapty-upaya (B II), 108, 312, 314 
prapana, 120 
praptavya, 120 
prapya, 367 
prarthana, 84, 222 
prasada, 356 
preta, 366 
protsaha, 106, 308 

PH 

phala, 102, 124; 

(TG III), § VIII (III-IV), 82, 199; 

(B III), § XIII (III), 108, 311 
phala-tvak (-* tvak-kosa) 
phala-vrksa (-> vrksa) 
phala-samanvagama, § VIII (V)-2, 86, 227 
phaligodha, 213 
phalgu, 110, 318 

~ -vyapagama(ta), 110 

B 

bala (G I), 66, 120 

balanvita (buddha), § XV (I), 120, 338 
bahis-tusa (TG 3, s. for klesa), 96, 98 
bala-prthagjana, 104 
bala-sartbativahana, 116 
bibharti, 179 

bimba (—nirmana-kaya), 326 
bija, 21; (s. for adhimukti), 80 
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bijankura (TG 6, s. for dhatu, samudanita- 
gotra), 96 

buddha (VP 1), 22, 66, 68, 74, 142; (TG 
VII, IXc), 88, 92; 

(= buddha-bimba) (TG 1, s. for dhatu), 
96, 100, 110 

buddha-kaya (-traya), § IX-4, XIII (VI) 

102 

buddha-kara-kriya, 72 
buddha-krtya (RV IV), 24, 130 
buddha—kriya (RG IV), 24, 128 
buddha-garbha (= tathagata-garbha), 22 
buddha-guna (VP 6) (RG III), 76, 118, 
130, 336 

buddha-gotra, 22, 48 (-> bauddha gotra) 
buddha-jnana (TG a), 28, 29, 35, 78, 197 
~ -antargama(tva), 27, 197 
buddha-jnana-samudagama-hetu, 86, 226 
buddhata, 106, 309 

buddhatva, 23; § VIII (X)-2, 94, 96, 

100, 102, 124, 261; 

(= bodhi) (RG II), § XIII (I-II), 106, 
108, 310, 352 
buddha—dustasaya, 388 
buddha-dharma (RG III), 24, 118 

buddha-dharmavinirbhaga (dharma- 
kaya), 94 

buddha-dhatu (VP 4) (RG I), 22, 23, 24, 
66, 104, 130, 235, 305 
•—• astitva, § XI, 50, 106 
buddha-bimba, (TG 1, s. for dhatu) 
(-» buddha) 

buddha-bodhi (VP 5) (RG II), 130 
buddha-bhava, 180 

buddha-bhumi, 92, 94, 98, 128, 313, 376 
-ekacarama-janma-pratibaddha (bo- 
dhisattva), 256 
buddha-mandala, 124 
buddha-ratna (VP 1), § II, 22, 68 
~ -gunavibhaga, 66 
buddha-visaya, 128 
buddha-sarana, § V-3, 72 
[buddha-laksana], 404 
buddha—samtanika, 266 
buddhi, 380 
boddhavya, 194 
bodhana (RG IV), 24, 76, 194 
bodhi (VP 5) (RG II), § XII-XIII, 24, 66, 
76, 106, 141, 142 


bodhi-citta, 45, 59, 106, 307, 383 
bodhi-manda, 147, 370 
bodhimandavakranti, 116 
bodhimandopasamkranti, 330 
bodhi-sattva, § IV-3% VIII (I-II)-2, VIII 
(IX 6)-6,-7, 72, 80, 84, 88, 90, 98, 104, 
231, 353 

bodhisattva-karman, 66, 152 
bodhisattva-pitaka, 100, 285 
bodhisattva-bhumi, § VIII (IXb)-7, (X)-3. 
bodhisattva-mahakaruna, 66, 152 
bodhisattva-yanika, 72, 80, 180 
bodhisattva-samgha, § IV-3, 72 
bodhisattvalainkara, 66, 152 
bodhisattvabhasa, 66, 152 
bodheh sattvah, 353 
bodhya (RG I), 24, 76, 194 
bodhy-anga (RG III), 24, 76, 194, 252 
bodhy-apti, 132 
bauddha gotra, 78, 197 
brahman (= maha-brahman. m) (K IV), 
128, 331, 355 
& atman], 21 

brahma-svarata (mahap. 23), 122, 345 

BH 

bhang a, 157 
bhaya-samjna, 74 
bhava, 243 

bhavabhilasin, 80, 202 
bhavana, 191 

bhava-nirvana-d vayagraha-vimukti, 118 

bhava-santy-anudgraha, 334 

bhavagra, 376 

bhavah ( = tri—bhava), 158 

bhavya, 360, 368 

bhavyata, 224, 382 

bhajana-Ioka, 239 

bhajana-vimatrata, § XVII-2 (III), 126 

bhati muktam, 316 

bhanu, 371 

bhava, 299, 372 

bhavana, 130 

bhavana-jnana-heya, 100 

bhavana-prahatavya (-klesa), 98, 278 

bhavana-marga, 158, 168 

bhava-vinasa, 299 

bhavita, 357 

bhaskara, 384 
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bhu ( = prthivi), 357 
bhuta, 171 
bhuta-kop, 306 
bhiita—dharma, 106 

bhutadharmapavada, 106, 305 
bhumi, 172 

(da3a—) § VIII (IX b)- 7, 92, 255 
bhumy-avacara-devavimana, 190 
bheda, 386 
bheri, 362 
bhoga, 381 
bhramara, 98 
bhramara-pranin, 282 

M 

mani-gotra, 150 
mani—ratna, 355, 372 
mapdanaka, 298 

mandala, 148; (of arka, s. for cittaprakrti), 

9 V 

mandalaka, 287 

madhu, (TG 2, s. for dhatu), 100, 271 

madhyastha, 358 

manas (= citta prakrti), 276 

manasi—kara 169 

manapa, 246 

mano (-guhyaka) (K VI), 128, 375 
mano-maya-kaya, 92, 98, 197, 279, 359 
manomaya—kaya—trayah, 100 
manomaya-skandha, 84, 217 
manomayatmabhava (=manomayakaya), 
82, 84, 215 

mano-rama, 262 a 

mano-rupa, 359 
mama-kara, 104, 297 
mala-vigamata, 114 
mala-hara, 368 

maharsi (=bodhisattva), 11, 335 
maha-karuna, 90, 153, 308 
mahakaruna-bhavana (TG II, hetu 4), 80, 
206, 251* 

maha-cakra-vala, 190 
mahatman (= buddha), 283 
maha-dharmadhiraja, 289 
maha-purusa-laksana (G IV), 120, 122 
maha-pusta (parable of), § VI-1 (III), 189 
maha-prthivl, 190 
maha-bodhi-karuna, 66 
mahabrahmavat, § XVII-2 (IV), 126 


maha-maitri, 106 

mahayana-dharma-pratigha, 80, 205 
mahayana—samprasthita, 80 
mahayana-dharmadhimukti-bhavana (TG 
II, hetu 1), 80, 205 

mahary a-saddharma-rasagra-vindana, 112 
maha-vaisajya-rasa, 151 
maha-samudra, 190 
mahi—ruha, 373 

mahendra-nilamala-ratna-ke^a (mahap. 

29), 122, 346 
mahodadhi, 124 

matr (s. for prajna), 80; (for sravaka- 
yanika), 90 
matsarya (-adi), 264 
maya-nirmita, 306 
mara-pramathana, 369 
mara-sainya-pramadana, 116, 330 
marga, 74 

marga-satya, § III-4, 70, 74, 165 
margah sarvatra-gamini (bala 6), 120, 339 
margakhyana (vais. 3), 120, 340 
marsah, 239 

mahatmya (B VI, c), 114; (K), 126, 313, 
355 

mahendra-maruta, 358 
(mithya)darsana, 132 

mithyatva-niyatah sattva-ra^ih, 80, 205 

mithya-niyata-rasi, 161 

mithyabhimanasraya, 132 

midha-kupa, 191 

mimamsa, 191 

mukta-jnana, 292 

mukta, 369 

mukti-kaya (=vimukti-kaya), 30, 320 
mukhavadana, 230 
muni, 74, 184 
muni-prabhakara, 132 
muni-pati (=buddha), 358 
muni-vrsa (= buddha), 317 
musitata, 342 

musita smrti (nasti ~) (aven. 3), 120, 341 
murdhna, 386 
mula, 21 

mula-paricchinna, 241 
mula-parisuddha, 80 

mrgendra-hanuta (mahap. 15), 122, 345 
mrt-panka-Iepa (TG 9, s. for klesa), 96, 
100, 276 
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mrtyu, 236 

mrtyu-maravabhanga, 118 
mrtyu-vyadhi—jara (—agni), 90 
mrdu—karmanya-bhava, 114, 324 
msra-mosa-dharmin, 74, 182 
megha (K III), 126, 355 
meghavat, § XVII-2 (III), 126 
meghadivat (sunya), 106 
maitri, 308 

moksa-marga-pratihatasa, 80 
mosa-dharma, 74, 181 
moha, 70, 110, 169 
mohanda—kosa, 98 

mohanusaya-laksana (-klesa), 98, 278 

Y 

yatha (ca tat) (B VIII), 108, 311 
yatha-drsta, 280 

yatha—drsta—lokottaradharma—bhavana- 
jnana, 98 

yathabhipraya-puri(tva), 116 
yathabhuta-jnana, 211 
yathabhuta-darsana, 303 
yathabhuta-yonisomanasikara, 249 
yatharhatah, 370 
yathavat, 173, 229 

yathavad-bhavikata, § IV-1, a), 72, 173, 

174, 311 

yatha vaineyikesu, 76, 285 
yatha‘sayesu, 76 
yana (-> niryana), 124 
yavat, 173 

yavat kalam (B VII), 108, 311 
yavad-bhavikata, § IV-1, b), 72, 173, 

175, 311 

yukti, 102, 295, 384 
yugapad-gocara-sthana, 372 
yuganta-(agni) (s. for mrtyu), 90 
yoga, 102, 145, 295; (TG V) § VIII (V), 86, 
196, 225; (B V) § XIII (V), 108, 112, 311 
yoga-vid, 376 
yogin, 325 
yoni, 21, 186 

R 

ranga-vikrtim upaiti, 387 
rati—krida, 368 

ratna, § V-4, 74; (of mahodadhi), 86 


ratna-guna—vibhaga, 141 
ratna-gotra § VI-XVIII, VI (4 aspects), 
20 f, 76, 141 
ratna-gotra—vibhaga, 20 
ratna-traya, § II-V, 21 
ratna (darika) sutra, § XV, 347 
ratna-nidhi (-> nidhi), 96 
ratna-vigraha (TG VII, s. for dhatu), (= r.- 
bimba, r.-akrti), 96, 102 
ratna-svagarbha, 352 
ratnakara, 225 
rava, 120 
ravi, 124 

ravita, 166; (nasti ravitam) (aven. 2), 120, 
341 

rasmi (arka-r.) (s. for jnana), 94 
raga, 70, 110, 169 
raga-rati, 98 

ragadi-carita-sattva-samtanika, 98 

raganusaya-laksana (-klesa), 98, 278 

rasi, 197 

rahu, 110, 316 

ruta, 166 

rupa, 328 

rupa-kaya, 29, 112, 116, 118, 122, 254, 331 
rupa-kaya-dvaya (see dharmakaya) 
rupa-gata, 233 
rupa-ratnakrti, 110 
rupadikam vastu, 208 
ruparupya-dhatu, 98 
rupavacara-deva-vimana, 190 
rupin, 343 

L 

laksana, 412; 

(5 laksanah) (of svabhavika), 114 
laksana-prayoga, 227 
laksana-vyaiijana, 357 
lina-citta, 106, 305 
loka-dharma, 118, 185, 333 
loka-dhatu, 290, 363 
loka-natha, 118, 332 
loka-vid (buddha), 116, 329 
loka-vyavahara, 242 
lokalankara, 74 
lokottara-jnana, 72, 98 
lokottara-dharmakaya-prakrti-parisuddhi, 
104 

lokottara-dharma-garbha, 109, 291, 303 
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lokottara—prajna, 94, 175 
lokottara-buddba-dharmah (dasabaladi), 76 
lodyeta (ylud), 249 
lobha—gredhata, 132, 387 
laukika (-jiiana), 312 
laukika-vitaraga-samtanika, 98 

Y 

vamsa, 21 
vacas, 385 
vajra, 142 

vajra-pada, § 1-1, 23, 66, 141, 142, 389 
vajravat, § XV (I), 120, 122 
vajragni, 366 
vajropama-samadbi, 280 
vajropama-samadhi-jnana, 98 
vadhaka-purusa, 183 
vadhya, 279 
vara, 263 

varna (of pradipa) (s. for asravaksaya), 86 
vasita, 178 

vasita-prapta-bodhisattva, 82, 214 
vasudha, 100 
vasudhantarita, 282 
vak-patba, 166 

vag-gubyaka (K VII), 128, 375 
vata—mandala, 238 

vayu (s. for karuna), 124; (for ayoni6o- 
manasikara), 88, 238 

vari (s. for TG c), 78; (for karuna-vrtti- 
hetu), 86; (for karma-klesa), 88 
vasana, 74, 114 (~ uccbitti); (— avidya- 
vasabhumi), 277 
vasananusandhi, 147 
vasa-bhiimi, 215 
vikara, 241 
vikalpa, 70, 157, 166 
vikxxrvita, 369 

vikrti, 112, 321; (K IV), 128, 375 
vikrama-stba, 120, 341 
vikrama-sampad, 124 
vikiidita (karuna), 68, 161 
vigraha, 325 
vicalya, 386 
vicitra-rasa, 100 
vicitra-dbarma-sambhoga, 116 
vijnapti, 285, 373 
[vijnapti-matrata], 8, 59 
vitapa (dharma-v.), 274 


vithapeti, 159 

vithapyante, 248 

vidya, 267 

viydha, 274 

vidhi, 340 

vidhura, 297 

vinaya-kriya, 124, 351 

vinayabhyupaya, 124 

vinivrtta, 244 

vinirbhagadharma, 292 

[viniscaya], 407 

vinihatya, 270 

viniti-kriya, 352 

vineya-dhatu, 124, 351 

vineyadri, 370 

vindana. 320 

vipaksa, 164, 383 

viparita, 385 

viparyaya, 208 

viparyasta, 86, 230 

viparyasta-samjna, 104 

viparyasa, 82, 208 

viparyasabhirata, 102, 296, 303 

viparyasa-viparyaya, 82, 209 

vipasyana, 239 

vipaka, 31, 241, 337, 338 

vipaka-phala, 31, 120 

vipula, 148 

vipratipanna, 252 

vipranasta, 299 

vibandha (tattvadarsana-v. = timira), 

§ III-4, 70, 169 

vibandha-pratisedha (vais. 2), 120, 340 
vibuddha, 68, 155 
vibhava, 241 

vibhava-laksana (paripantba), 82, 214 
vibhavabhilasin, 80, 202 
vibhaga, 141 

vibhu (=buddha), 329, 351 

vibbutva, 319 

vibbuti, 347, 356 

vibbuti-rupartha—vidarsana, 112 

vimati, 155 (~ prakara) 

vimala, 86, 114, 228 

vimala-gunopeta, 110 

vimala (bbumi), 92, 255 

vimala buddba-gugab (RG III), 23, 76 

vimalambu, 110 

vimalasr^ya, 227 
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'imatrata, 365 
dmukti, 94, 108, 315 

nasti vimukter hanih) (aven. 11), 122, 341 
imukti-kaya, 110 
~ sya purnam, 112 
r imukti-jnana-darsana, 342 
(nasti ~ sya hanih) (aven. 12), 122, 342 
Imukti-phala-danatva, 110 
'imukha, 252 
imudha, 387 

dmoksa-mukha (sunyatadi), 52, 151, 204, 
299 

iyoga, 264 
iraga, 70, 164 

iraga-dharma, (= viragata) (= nirodha- 
satya), § III-l, 70, 165 
iraga-hetu (— marga-satya), § III-2, 
70, 164 

iragita, 70, 165 
iragin, 282 
ivarta, 237, 238 
•ivikta, 306 
ividha, 161 
isaradatva, 338 
isuddha, 228 

& samklista, 76 

isuddha-sama-dantatva (mahap. 18), 122, 

345 

isuddhi, 86, 94, 100, 263 
isuddhi-guna—parikarman, 150 
isuddhi-gotra, 76, 152, 221 
isuddhi-cittaprakrti, 28 
isuddhi-parikarma-guna, 66, 150 
isuddhi-parami-prapti, 114, 327 
isesa-laksana, 218 
isodhya (-artha), 150 
islesa, 315 
isaya-rati-hara, 368 

•isamyoga (B III), 31, 108, 110, 310, 312, 
315, 337 

isamyoga-phala, 31, 120 
isamvaditva, 210 
isara, 371 
isarati, 302 

istara-vibhaga-nirdesa, 13 
isamagri, 241 
ihara, 172, 255 
ita, 279 

irya, 130; (na ~tah. hanih, ave 9 8), 122, 


vrksa (TG VII, for dhatu) cf. bljankura 
vrtta-slaksananunnama-bahuta (mahap. 
11), 122, 345 

vrtti (= pravrtti) (TG VI), § VIII (VI); 
86, 199, 229; 

(B VI), § XIII-(VI), 108, 311 
vrsa-paksma-netra (mahap. 24-2), 346 
vrsabhita, 148 
vaijayanta, 356 

vaidurya-mani (parable of), § 1-3, VIII 
(IX 6)-4; (s. for dhatu), 66 
vaidharmya, 378 
vaineyika, 192 
vaipakika, 337 
vaipulya, 374 

vaimalya (= asravaksaya), 227 
vaimalya-dhatu, 28 
vaimalya-parisuddhi, 84 
vaimalya-visuddhi, 108, 110, 315 
vaimalya-suddhi, 108 
vairudhi, 374 
vaisaradya, 66, 120, 340 
vyakti, 164 
vyahjana, 142, 357 
[vyatirekalankara], 377 
vyapagata-visama—sthana, 358 
vyavadata-suksma-suvarna-varna-ccha- 
vih (mahap. 27), 122, 346 
vyavadana-dhatu (= tathagata-garbha) 
(RG I), 24, 389 

vyavadana-satya-dvaya, 165, 184 

~ laksana (viraga-dharma), 70, 74, 165 
vyavastha, 199 
vyavasthana, 285 
vyavasthiti, 328 
vyavahara, 166 
vyasana, 90, 249, 387 
vyakarana, 285, 305 
vyakarana-katha, 187 
vyadhi, 236 

vyapi; 108, 112, 114; (K III), 128, 354, 
375 

vyapitva, 112, 321 

vyayata (padata) (mahap. 1-c), 344 

vyupadesa, 158 

vyupameya, 118, 334 

vyuha, 148 

vyoman (s. for parama-bodhi), 124 
vrata, 328 
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$ 

saktatva, 130, 382 
sakti, 68, 156, 158 
sakra (K 1), 124, 355 
sakra-pratibhasavat, § XVII-2 (I), 126 
sama-prapti, 84, 207 
samamrtapada-prapti, 118 
samaikayana—gotra, 84, 220 
sayana—sthita, 357 
sarana, 22, 74 

sarana-traya, § V, 68, 72, 180 
^aranatrayabhyupapatti, 118 
sarira, 359 
saririn, 197 
santa, 68, 114 
santa-dharmata, 174 

santi, 360; (= asravaksaya-jnana-bala, 

bala 10), 120, 339 
santi-patha (= nirvana), 27, 326 
santi-pathavatara(-nidana), 116 
santi-marga, 330 
santy-anusamsa-darsaka, 132 
sali, 282 

sasvata, 74, 108, 112, 167, 257 
sasvata-drsti, 219 * 

sasvata-(loka-natha), 118 
sasana, 72, 179 
sastr, 72, 180, 333 
sastr-gaurava, 106, 308 
sastra-sambandha, § 1-4, 68, 154 
siipa-stbana, 329 

silpa-sthanani kausalam, 116, 329 
Siva, 74, 112, 166, 167, 268, 276 
sisya, 72, 181 
sila, 130 

sila—samvara, 178 
sukla-dbarmausadhl, 376 
sukla-pravara-damslrata (mahap. 19), 122, 
345 

suklamsa, 222 
6uklaspada, 130 
^uci, 84 

suci-sila-jighrana, 112 

suddha-prabba-mandala-gatrata (mahap. 

13), 122, 345 
suddha-bhumi, 98 

suddha-bhumi-gata (-mala), 98, 278 
suddha-sattva, 380 
suddhi, 68, 164; (B I), 108, 310 


subha, 84, 114, 208 
subha-paramita, 82, 84, 209 
subha-dharmata, 268 
subha-ratnatraya-sargaka (gotra), 76 
subha-samjna, 82, 208 
subhakara, 70, 169 

subhatma—sukba-nityatva (-guna—parami- 
ta) (TG III), 46, 57, 104 
sunya, 104, 301 

sunyam sarvam, 54, 106 
sunya & asunya, 54, 104, 106 
£unyata, 104, 106, 151 
sunyata-jnana, 104, 209 
sunyata-drsti, 80 

sunyata-viksipta-citta (pudgala), 38, 104, 
296, 303 

[sunya-vada], 54 f 
saiksa, 74, 98, 183, 280 
saila-desa-gamika, 366 
sobha, 185 
sraddha, 102 
sraddha-gamana, 143 

gravaka (TG II—III, sattva 3), 72, 80, 
82, 104 

sravaka-naya, 74 
sravaka-yanika, 72, 80, 90 
sravaka-saingha, 72, 74 
sruti, 130 

sloka, 11-17, 155, 309 

slokartha-samgraha-vyakhyana, 11, 18, 

309 

S 

[saf-padartha] (svabhavadi), 13, 45, 58, 
200, 231, 400-408 

[sat-paramita] (danadi), § VIII (X)-3, 
XVIII-1, 264 
sad-ayatana-visesa, 50 
sad-indriya-visaya, 319 

s 

samyojana, 244, 245 
samraksana, 390 
samvara, 178 
samvarta, 237 
samvit, 365 
samvidyamanata, 268 
sainvrti, 221 
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samvrti-kaya, 100, 120 
samvrti—kayata, 336 
samvrti-pada—stbana, 72, 181 
samvrti-satya, 100, 285 
samvrtta-skandhata (mahap. 10), 122, 345 
samVslis, 244 
samslisja, 250 

samsara, 90, 92, 116, 250, 291 

~ & nirvana § VIII (III-IY)—4', 84, 118 
samsara-gata, 204 

samsara—duhkhopasama—matrabhirati, 82 
samsara—mandala, 390 
samsara-mandala-ksanti, 132 
samsrti, 367 

samskara, 74, 82, 183, 215 
samskara-paripaka, 242 
samskrta, 74, 156, 381 
sa-karanlya, 74, 183 
sakalam, 191 
samkara-puti-dhana, 272 
samkara-dbana, 272 
samketa, 166 

samklesa (klesa-, karma-, janma-), 70, 
82, 84, 170, 217 
samklesa-nimitta, 301 
samklesa-vyavadana, 234 
samksepa-matraka, 193 
samgraba, 332 
samgrama, 360 

samgha (YP 3), 66, 68, 72, 142 
samgha-kara-kriya, 72 
samgba-ratna (VP 3), § IV, 22, 72 
~ -guna-vibhaga, 66 
sacet, 221 
samcintya, 244 
samjna (-viparyasa), 230 
samjna-graha, 76, 189, 191 
*amjna-citta-drsti-(viparyasa), 230 
sat (i= dbira), 319 
satata-samitam, 183 
eat-kaya, 158 
satkaya-drs^i, 158 

satkaya-drsfi-patita (-pudgada), 104, 

296, 303 

satkaya-nirodha, 104, 297 
sattva, 68, 235 

(catur-vidba ~) (TG II, III) (->■ icchan- 
tika, tirtbya, pratyekabuddba, sravaka), 
78, 80 


sattva-dhatu (= tathagata-garbha), 22, 39, 
143, 151; ( = prthag-jana), (TGVII, IX a), 
88, 231; (= sattva-rasi), 90, 251, 286, 
290, 354 

—aksayatva, 118 

sattva—rasi, 22, 78, 80 (trividha), 197 
sattvatma-sama-darsika (maitri), 106 
sattvanam dharmadbatu, 161 
sattvartha-krt (RG IV), 23 
sattvartba-kriya, 116 
sattvartha-nirapeksata, 202, 206 
sattvartba-vimukhata, 80, 206 
sat-purusa, 223 
satya (= aryasatya), 340 
saddharma, 126, 245 
saddharma-kaya (=dbarmakaya), 358 
saddharma-rasa-danata, 110 
saddharma-vyasanavrtatmaka, 132 
saddbarma-samgraha, 118 
saddharma-salila, 364 
sadma, 323 
samtana, 365 
samtarana, 254 
samdrsyate, 265 
san-natba, 275 
samnaha, 248 
samnihsraya, 244 
sapta-bbumi-gata (-mala), 100 
sapta-sapti, 370 

saptartba-pada (=vajra-padani sapta), 132 
saptotsada-sarirata (mabap. 5), 122, 344 
sabbaya, 72, 181, 182, 
samata, 82 
samanupasyati, 301 

samanta-bbadrapratima (-atma-bbava) 
(mabap. 32), 122, 346 
samanvagata, 167 

samanvagama (= yoga), 86, 145, 227, 313 
sama-preksin, 106 

samala tatbata (RG I) (VP 4), § VII-XI, 
23, 74, 78, 187 
samavadbana, 223, 245 
samavasarana, 226 
sama-vimukti, 267 

sama catvarimsad-daJanata (mabap. 16), 
122, 345 
samadaya, 356 
samadbana, 118 
samadbi, 80, 86, 200 
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samadhi-bhavana (TG II, hetu 3), 80, 82, 
206 

samadhi-samsparsa—sukhanubhuti, 112 
samana, 248 

samapatti (-avaraija), 326 

samarudha, 177 

samaropa, 302 

samavartana, 148 

samabrtodyamab, 325 

samudagama, 260 

samudanita (-gotra), 30, 102, 288 

samudra, 265 

samrddhi, 201 

sametya, 372 

sampatti, 118, 332 

sampatti-yoga(tva), 118 

sambaddha, 226, 292 
sambandha, 86, 154 

sambuddha (= tathagata) (TG Vic), 86 
sambuddhata, 172 
sambodhi, 116, 330 
sambhava, 198 

sambhava-laksana (paripantha), 82, 214 
sambhara (punya- & jnana-), 124, 352, 382 
sambbrti (=sambhara), 32 (~ —dvaya) 
sambhedatah, 342 
sambhoga-kaya, 102 
samminjita, 270 

samyaktva-niyatab sattva-rasi(i, 80, 205 
samyaktva-niyama, 204 
samyak-pratipatti, 252 
samyak—pratipanna, 252 
samyak-sambuddha-dharmatva, 124, 353 
samyag-aviparyasta, 86, 230 
sarva, 263 

sarvagatva (= sarvatraga), 199 
sarva-cittarambana, 194 
sarva-jna, 186 
sarvajiia-jnana, 266 

sarvajna-jnana-gocara, 112 
sarvajnata, 114 
sarvajna-dharmata, 175 
sarvatra, 76 

sarvatraga (TG VIII), § VIII (VIII), 88, 
175, 199, 233 
sarvatha ‘rthakrt, 130 
sarva-darsin (= sarvajna), 76, 186 

sarvadarsinam visayah (gotra), 76 
sarva-dharmabhisambodbi (vais. 1), 120, 340 


sarva-dharmadbatu, 192 
sarva-dhatu (=sarva-loka), 368 
sarva-sattva, 124, 197, 352 
sarva-sattvarthakrt, 68 
sarvasattvas tathagatagarbhah, 78 
sarvakara, 94, 262 
sarvakara-gunopeta-sunyata, 94 
sarvavabodhita, 114 

sarve debinab (— sarva-sattva^), (sarva— 
saririnah), 197 
salila-bandbana, 298 
sa—vasana-maloddhrti, 92 
sasya, 364 

sabaja, 24 (-avinirbhagata). 
sahasra-koti-niyuta, 270 
saksatykr, 302 

samketikam vapuh (=samvrti-kaya), 120, 
337 

sangana (bodbisattva), 68, 161 
sadharmya, 200 
sadbumati (bhumi), 94 
samtanika, 279 
samnidbya, 266, 268 
samagrl, 237 
samanya-laksana, 218 
sambboga, 289 

sambbogika (kaya) § XIII (VIb), 29, 102, 
114, 116, 324 

sara, 21,348; (TG 3 s. for dhatu), 96, 269 
sarartba, 282 
sarartba-darsana, 98 
sartba, 331 
sartba-bija, 130, 378 
sasrava-karman, 82, 216 
sasra va-dharma, 104 
sahasra-lokadhatu, 190 
simba (s. for G II), 120 
simbavat, § XV (II), 122 
simha-purvardha-kayata (mahap. 8), 122, 
344 

[siddbanta-naya & desana-naya], 285 
sitamaJornodita-c^ru-vaktra (mahap. 25), 
122, 346 

sukatba-suci-srava, 112 
sukba, 84 
sukhatva, 124 

sukha-paramita, 82, 84, 209 
sukba-samjna, 82, 208 
sukba-sampatti, 118, 333 
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sugata (=buddha) (TG I, a. for dhatu), 318 
su-daisika, 376 
su-parikarma-krta-cetas, 252 
su-pratisthita (—padata), 344 
su-pratisthita-cakrahkra-vyayat6tsanga- 
padata (mahap. 1), 122, 344 
sumeru, 190 
sura-pati, 358 

suvarna (TG 4, s. for dhatu, tathata), 96, 

100 

suvarna-bimba, 224 

su-visuddha, 72; (-avastha) (TG IX c), § 
VIII (IX c), 88, 92, 231 
su-sara, 269 
suksma, 100, 285 
suksma—vastra, 151 
suksma-nimitta-prapanca, 216 
sutika-sadma-sthita, 323 
sutra (~ , geya, etc.), 100, 285 
sutra-sthanlya (-sloka), 13, 356 
surya (K V), 128 
suryavat, § XVII-2 (V), 128 
srjat, 367 
Bevana, 120 

sevya (-viddhi) (marga), 120, 367 
sauksmya, 112 
skandha, 238 

skandha-dhatv-indriya, 88, 236 
skandhayatana-dhatavah, 236 
skhalita (nasti m, aven. 1), 120, 341 
atuti-ninda, 185 
Bthana, 21, 142 

stbanastbana (-jnana-bala) (bala 1), 120, 338 
stbiti, 147 

sthira (-stha), 120, 341 
Btbairyatva, 124 

snigdha-bhava (-svabhava) (TG c), 78, 201 
eparsitavya, 126, 367 
spharana (of arka), 94 

smrti (nasti Bmrte^i bani^, aven. 9), 120, 
341 

sva-karman, 126 
svakarmodbhava, 360 
sva-citta, 126 
svaccba-jala-bhajana, 130 


Bvacchavirala-dantata (mahap. 17), 122, 345 
svadbarmata, 161 
sva-parartba (B IV), 108, 310 
svaparartba—sampatti (B IV), 29, 108 
svabbava (TG ’i), § VIII (I-II)-l, IX-4 
(trividdba-); (B I), § XIII (I-II) 
svabhava-kaya (= svabbavika), 102 
svabbava-gambhirya-nayavabodbana, 112 
svabhavaparinispatti, 108, 315 
svayam, 157 

svayam-bbu (= buddha), 282, 296; (= pra- 
tyeka-buddha), 202 
svarasa-yogena, 240 
svarasa-vahin, 264 
svarga, 381 
sva-laksana, 146 
sva-samtana, 178 

svasamtanavabhasa, 72 
sva-stba (G II), 120, 341, 349 
svabhavika (kaya), § XIII (VI o), 29, 
102, 114, 289, 324 

svartba-sampatti, 108, 112 
svarthasampatty-adhisthana, 120 
svartba-sampad, 68, 156, 162 

H 

hata-satkayasara, 283 
hani-karana-krti, 120, 340 
hitatva, 126 

hina (= hlna-yana), 388 
hina-pranita dharma, 267 
bina(yana)ruci, 132 
bxnasattvesv avajiia, 106, 305 
betu, 21, 124, 128, 241; (TG, II), § VIII (I 
II), 78, 199; (B II), § XIII (I-II), 108, 
311; (= gotra, dhatu), 21, 102, 225, 290 
~ & pratyaya, § VI-2, 25, 76, 195 
hetu-laksana (paripantha), 82, 214 
hetu-samanvagama (TG V), 86, 226 
hetv-anantya (-tva), 118, 332 
hema-bimba (-=► kanaka-bimba), 102 
hema-mandalaka (-> suvarna) 
heya (-vastu) (-*■ duhkha-samudaya), 120, 
124 
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Abhidharma Buddhism, 28, 34, 59 
Abhidharmako sa (Karika) (AK), 21 
(Vyakhya of Yasomitra), 285 
Abhidharmasamuccaya (AS), 406, 407; 
(Vyakhya), 406 

Abhisamayalankara (AA), 15, 62, 177, 300, 
343 

Abhisamayalankaraloka (AAA), 171 
Adbhuta-sutra (Adbhuta-dharmaparyaya), 
49 

Advaita Vedanta (School), 61 
Aksayamati-pariprccha (AksP), 34, 142, 260 
Amitayus Buddha, 53, 390 
Amrtakara, 254 

Anguttara-nikaya (AN), 34, 157, 240, 
Anunatvapurnatvanirdesa-parivarta (AAN) 

32, 39, 45, 51, 62, 144, 166, 203, 228, 
232, 234, 258, 261, 268 

*Anuttarasraya-sutra (AAS), . 45, 48, 49- 
52, 167, 173, 186, 187, 188, 189, 192, 
193, 194, 200, 204, 208, 209, 210, 213, 

214, 218, 230, 232, 233, 234, 241, 260, 

308, 310, 311, 312, 315, 318, 320, 322, 

324, 327, 329, 331, 334, 336, 338, 339, 

341, 343, 351, 408 

(Arya)candrottaradarika-sutra, 54 
Aryadeva, 61 

Arya-srimala-sutra -> Srlmala-sutra 
Asahga (Slob-dpon Thogs-med), 7, 44, 
52, 61 

Astasahasrika-prajnaparamitasutra (ASP), 

33, 171 

A6vaghosa, 53 

Avatamsaka-sutra (Tathagatotpattisam- 
bhavanirdesa-parivarta) (AvatS), 33, 
35-36, 59, 175, 189, 223, 269, 290, 354 
Bhagavadgita, 61, 235 
Blo-ldan ses-rab, 6 
Blue Annals (Deb-ther snon-po), 7 


Bodhicaryavatara-panjika, 385 
Bodhiruci, 7, 8, 9 

Bodhisattvabhumi (BBh), 21, 44, 173, 260, 
288, 300, 302 

Buddhabhumisutra (BBS), 404 
•Buddhagotrasastra (BGS), 37, 45, 46-49, 
52, 164 ff., 170, 173, 176, 185, 198, 200, 
201, 204, 206, 208, 210, 212, 213, 214, 
218, 219, 221, 223, 225, 230, 233, 234, 
258, 259, 260, 263, 264, 277-280, 281, 
283, 285, 286, 287, 289, 290, 292, 295, 
296, 300, 305-9, 324, 327, 329, 331, 
332, 333, 334, 382, 408 
Brhadaranyakopanisad (Brhad. Up), 28 
Catuhsubha (of Nagarjuna), 254 
Chien-Hui (= Saramati), 9 
Chiu-ching-yi-ch’eng-pao-sing-lun, 7 
Dasabhumikasutra (DBS), 35, 51, 150, 213 
Dasabhumikasutra-sastra, 8 
Devaprajna, 9 
Dhammapadatthakatha, 34 
Dharanisvararaja-sutra (DBS), 32, 51, 146- 
153, 188, 192, 193, 338, 339, 341 
Dharmadharmatavibhaga (DDV), 44 
* Dharmadhatvavi sesa sastra (->- Mahaya- 
na-dharmadhatvavisesasastra) 
Dharmaraksa, 35 

Drdhadhyasaya-parivarta (DrdhP), 33, 143 
Fa-hsian (School), 8 
Fa-tsang, 9 

Gaganaganja-sutra (Gaganaganjabodhisat- 
tvaparivarta) (GagS), 33, 224, 239 
Gaudapada, 61, 167, 189 
Gser—phren (of Tson—kha—pa), 21 
Gunabhadra, 144 
Hua-yen (School), 8 
Hsuang-chuang, 8, 57 
Jain, 203 
Jhanagupta, 155 
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Jnanalokalankara-sutra (JAA), 16, 17, 32, 
36, 50, 159-160, 167, 260, 287, 322, 
356, 359, 364, 368, 369, 372, 373, 374 
Ju-lai—hsing-hsien-ching, 35 
K’ai-yuan-che-chiao-mo-lu, 7 
Kaniska, 53 

Kasyapa-parivarta (KasP), 33, 51, 204 
Laksananusara-sastra, 34 
Lankavatara-sutra (Lank), 31, 44, 45, 53, 

59, 60, 61, 150, 163, 189, 204, 214, 
285, 295 

Li-t’ai-san-pao-chi, 8 
Madhyamaka-karika (MK), 163, 232, 305 
Madhyamika, 60 
Madhyantavibhaga (MAV), 44 

bhasya (of Stbiramati), 44, 300 
Mahaparinirvana-sutra (Mahayana) (MPS), 

33, 39-40, 223, 224, 262, 272, 298, 304 
[Maha]praj naparamita [-upade sa]-sastra, 

15, 240, 343 

Mahasahghatasustra (Mabasamnipatasutra), 

34, 146 

Mabasangika, 34 

Mahayanabhidharma-sutra (AbhidhS), 33, 
58, 290 

*Mahayana-dharmadbatv-avisesa-sastra 
(DAS), 9, 45-46, 62, 200, 207, 225, 227, 
228, 231, 236, 257, 267, 301, 316, 408 
Mahayanasamgraga (MS), 44, 52, 290, 405; 
(Bhasya), 10, 52, 382; 

(Parmartha’s translation) (MSbh(P)), 11, 
52, 249, 264, 285, 286, 291, 292, 293, 
382, 384, 389 

*Mahayanasraddhotpada (-sastra), 45, 53, 

60, 300, 390 

Mahayanasutralankara (MSA), 13, 33, 41- 
44, 163, 200, 206, 211-12, 286, 288, 289, 
315, 402 

Mahayana-uttaratantra-sastra, 5 
Mahayanottaratantrasastropadesa, 7 
Mahavibhasasastra, 34, 240 
Maitreya (Hphags—pa Mgon—po byams-pa), 
7, 40, 62 

Majjhima-nikaya (MN), 158, 182, 301 
Manusmrti, 209 
Milindapanha, 34 
Mundakopanisad (Mund. Up.), 28 
Namasamgiti, 300 

Nagarjuna, 15, 33, 57, 61, 240, 300 


Pao-ch’ung-lu, 8 
Paramartha, 10, 47, 52, 53, 60 
Phar-phyin skabs brgyad-pa, 21 
Prajnaparamita-sutra (PP), 33, 54, 59, 
171, 305 

Prasannapada, 232 

Pratityasamutpadahrdaya-karika (of Na¬ 
garjuna), 300 

Rastrapala-pariprccha, 192, 214 
Ratnacuda—pariprccha (RCP), 19, 33, 

251, 263 

Ratnadarikasutra (Ratnasutra) (RDS), 14 f, 
32, 338, 339, 341, 343, 347 
Ratnagotrasastra, 5 
Ratnagotravibhaga, 5 
Ratnakuta-sutra, 33, 144, 204, 251 
Ratnamati, 7, 8, 9 
Ratnavajra, 6 

§adayatana[rasi] sutra (§adS), 33, 50, 260 
Saddbarmapundarikasutra (SPS), 33, 56, 
186 

Sagaramati-pariprccha (SagP), 33, 51, 245 
Sajjana, 6, 7 

Saka fragments (of Ratnagotravibhaga), 5 
Samkhya (School), 203 
Sarnyutta-nikaya (SN), 34, 232, 277, 291, 
294 

Sandhinirmocana-sutra, 48, 57, 173, 295 
Sankara, 61 
Sanghabhadra, 159 
Saramati, 9, 46, 56 
Sariputrabhidharma-Sastra, 34, 240 
Sarvastivada, 34 
Saundarananda-kavya, 300 
Siksananda, 54, 145 

Srlmala [devl-siinhanada]sutra (SMS), 22, 
32, 37-39, 45, 48, 51, 144, 155, 167, 

174, 182, 183, 185, 188, 209, 215, 216, 

217, 218, 219, 235, 242, 250, 259, 261, 

262, 265, 267, 291, 292, 293, 296, 301, 

302, 303, 312, 323 

Sthiradhyasaya-parivarta (= Drdhadhya- 
saya-parivarta), 143 
Suklavidarsana, 300 
Sumangala-visarani, 300 

T a-cb’ang—fa-chieh—wu—ch’a-pieh - lun-chu 
(of Fa-tsang), 9 
Ta-t’ang-nei-tien-lu, 8 
Tatbagatagarbha-sutra (TCS), 32, 35, 
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The Ratnagotravibhaga 


36-37, 39, 47, 162, 196, 268-276, 281, 
294 

Tathagatagunajiianacintyavisayavatara- 
sutra (AcintS), 33, 36, 145 
Tathagatamahakaruna-sutra, 147 
Tathagatotpattisambhava-nirdesa, 35, 51, 
189, 269 

Ti-lun School, 8 
Tson-kha-pa, 21 
Upanishad, 28, 61 
Uttaratantra, 5, 54 
Vaisesika, 203 
Vaibhasika, 34 

Vajracchedika-sutra (Vaj C), 33, 322 


Yasubandbu, 8, 40, 47, 49, 52, 53, 61, 
62, 405 

Vatsiputriya, 34, 203, 240 
Vedanta Philosppby, 20 
Vedantavada, 28, 38, 61 
Vibhajyavadin, 240 

Vijnanavada, 28, 33, 40, 49, 52, 57-61, 
406 

Vijnaptimatrata-trimsika (VMT), 44, 290, 
382 

Vimalaklrtinirdesa (VimN), 277 
Yogacara (School), 407 
Yogacarabhumi (YB), 13, 21, 40, 44, 48, 
200, 230, 404 


* 
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